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GENERAL EDITOR'S NOTE 


Iivarapratyabhijnà-Vimarsint, IPV in short, (Critique of the 
Doctrine of Divine Recognition) is the most important work of 
the Pratyabhijfià school of Kashmir Saivism. This is a commen- 
tary by the great Abhinavagupta on the Zsrarapratyabhijià-Sütra 
(or -Karika) of Utpala, expounded by a commentary Bhdskarl 
of Bhaskarakantha. The original text with Vimarsini and the 
Bhaskar! thereon was edited and published by my teachers, Dr. 
K. C. Pandey and Professor K. A. Subramania Iyer, along with 
English translation of the ZPV by Dr. Pandey, in three volumes 
under the title, Bhdskart, as the Princess of Wales Saraswati 
Bhavan Texts Nos. 70, 83 and 84 in the years 1938, 1950 and 1954 
respectively. These works were out of print for long and are now 
being re-issued under the general title of /svara-Pratyabhijná- 
Vimarsini of Abhinavagupta, in three volumes. An Outline of 
History of Saiva Philosophy given by Dr. Pandey in Vol. III of the 
Bhaskari will be issued separately for the sake of general readers 
and the scholars interested in the history of religions. Reprint of 
the rare and fundamental works of Kashmir Saivism will be wel- 
comed by the scholars concerned with the idealistic systems of 
Indian Philosophy. 

It was in the mid-9th century A.D., when the whole of India 
was fired with the Advaita Vedanta of Acarya Sankara that the 
beautiful land of Goddess Sarada, the Kashmir valley, produced 
a great acarya, who systematized the philosophical postulates of 
the Saiva non-dualism on the basis of the monistic Saiva scriptures. 
His name is Somadeva, better known as Sománanda. He was an 
older contemporary of another great Saiva acarya, Bhatta Kallata 
who wrote his Vrtti on the Spanda Sütras revealed to Vasugupta. 
The spanda system hardly differs in its philosophical thought from 
Somananda. Their real difference lies in prescribing different 
means of realizing the philosophical goal. Sivadrsti or Vision from 
Siva by Sominanda is the first systematic formulation of the 
philosophy of what is later on conveniently described as the 
Pratyabhijfià school of Kashmir Saivism, following. the term 
occurring in the Jsvarapratyabhijfià of Utpala. Somananda in 
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his foundational work, the Sivadrsti, consisting of seven chapters 
of 700 verses, declared (I. 2) that Lord Siva is the essence and 
identity of allthe beings. He shines in all the beings. He is bliss 
and consciousness whose free will nothing can impede and who 
manifests himself through his powers of knowledge and action. 
This concept of the highest reality is basically different from the 
Buddhistic idea of momentary vijidna, from the nirguna (hence 
passive) Brahman of Sankara, from the dualistic conception of 
Purusa and Prakrti of the Sankhya and from the later schools of 
Vaisnava Vedanta. Somananda not merely propounded his theory 
of the ultimate reality, he refuted the grammarians’ theory of 
Sabda Brahman, the views of the Saktas, the dualistic Saivas, 
and the followers of the Yoga and demonstrated the lack of logic 
and consistency in their view of reality. Utpaladeva, Utpalacarya, 
or simply Utpala, built the great edifice of the Pratyabhijfia on the 
foundations laid by his teacher Somananda. He wrote his famous 
lévarapratyabhijü Sūtra or Karika by working out at great 
length the germinal ideas of the founder of the system (Utpala 
treats his Karika as the reflection of the Sivadysti) and by provid- 
ing a suitable fencing against the onslaughts of the counter 
systems of Indian philosophy. 

Utpala advocates the permanence and universality of the self 
and criticises the Vijfiinavadin’s theory of momentariness and 
individuality, He asserts that freedom of will, thought and action 
is basic essence of being. Being must have innate power to become 
at will. He vehemently opposes the passive Brahman of Vedanta 
and lack of integrality between Purusa and Prakrti of the Sàrkhya. 
Vasugupta had recognized three ways of final freedom of human 
beings: Sambhava, Sakta and Anava. These ways required an 
ascetic life of complete detachment and austere practice of Yoga. 
Somananda and Utpala show a new way to freedom and beatitude. 
The realization in the Pratyabhijüà system, to quote from the 
Introduction of Vol. II (pp. v-vi) by Dr. K. C. Pandey, “consists, 
not in the actualisation of the potential, nor in the attainment 
of something new, but in penetrating through the veil that makes 
the Mahe$vara appear as the individual of which everyone is 
immediately aware and in recognising the MaheSvara in the 
individual.” The followers of this system daily recite the follow- 
ing verse which sums up the attitude of a Saiva: 
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शिवो दाता शिवो भोक्ता, शिवः सर्वमिदं जगत्‌ । 


शिवो यजति यज्ञश्च, यः शिवः सोऽहमेव हि ॥ 


The following prayer for universal peace and happiness occur- 
ring at the end of the manuscript B of the Vivrtivimarsini of 
Abhinavagupta quoted by its editor in his Preface to Volume I 
explains the Saiva's feelings for the world around him and for 
his fellow human beings : 


शुभमस्तु सवंजगतां परहितनिरता भवन्तु भूतगणाः। 
दोषाः प्रयान्तु शान्ति aaa सुखीभवन्तु लोकाः ॥ 


Utpala holds that the human being is essentially free; freedom 
is the very nature of the individual. However, the veil of ignorance 
covers this freedom of man and thus keeps him away from the 
God within him. Man must remove this ignorance; he must 
penetrate through the veil to recognize his real self, eternally free, 
omniscient and omnipotent. Recognition is the way to regain the 
lost freedom. Incidentally, it is significant to note that the 
philosophy of Utpala has intimate parallels in the Daksinamür- 
tistotra of Acarya Sankara, as interpreted by his great disciple, 
Sure$vara (See Abhinavagupta, pp. 151-52) and the lyrics of the 
Saundar yalahari. 

According to the tradition, Utpala lived near Vicharnaga to 
the north of Srinagar and belonged to the end of the 9th and 
first half of the 100 century A.D. Many of his works are lost, 
those surviving include Ajadapramatrsiddhi, Isvarasiddhi, Sam- 
bandhasiddhi and the commentaries on the latter two works. His 
commentary on the Sivadr;ti is available only in part. His devo- 
tional lyrics are collected underthe title Sivastotrával! and quot- 
ations from his unknown works are found in the ZPV. But he is 
justly famous for his lívarapratyabhijià Sitra or Kürikà. This 
reveals sharpness of his intellect, original thinking and masterly 
exposition, intimate knowledge of the monistic tradition of the 
Saiva Agamas and the recognitive Sadhana to realize the Lord 
Mahe$vara. 

He wrote two auto-commentaries on his Karikd: Vrtti and 
Vivrti or Tikà. No complete MS of either of these two commen- 
taries by Utpala has so far been discovered. The available portion 
of the Vrtti upto the 20th kārikā of the third adhikara was 
published in the Kashmir Sanskrit Series and the fragment of the 


( vii ) 


Vivrti is in the personal collection of Dr. K. C. Pandey, which 
remains unpublished. The fragment of the Vivrti begins with the 
6th Karika of the Jñānādhikāra, Ahnika 3 and ends abruptly with 
the 3rd Karika of the fifth Ahnika. Utpala imparted his new doct- 
rine to Laksmanagupta who transmitted itto his worthiest disciple, 
Abhinavagupta, an encyclopaedic writer on Indian aesthetics and 
Kashmir Saivism. Abhinava wrote à commentary on the Vivrti 
of Utpala, known as the Vivrtivimarsini. This was published in 
the Kashmir Series of Texts and Studies, Nos. LX (1938 A.D.), 
LXII (1941 A.D.) and LXV (1943 A.D.) in three volumes. 
Abhinava's direct commentary on the text of Utpala's Karikà is 
also known as VimarSini and described as Laghu Vimarsini, being 
shorter in length than the Vivrti-Vimarsini, which is described as 
the Brhativimarsin. They are also known as Catussdhasri and 
Astadasasahasri respectively in accordance with the old method of 
calculation. The Sütras or Karikas of Utpala remain unintelligible 
without a commentary, like the Sütras of Pànini or Badarayana. 
Utpala's own commentaries are more in the nature of independent 
exposition of the Pratyabhijiia system than actual explanation of 
the text. Abhinavagupta's VimarSini offers explanation of the 
Karika and also reads like an independent work. It is available in 
full and it represents the systems comprehensively and correctly. 
Abhinavagupta's VimarSini is thus the most authentic commentary 
of the Pratyabhijna system, which enjoys the reputation of an 
original work. However, in spite of its clarity and lucidy and 
comprehensive treatment of the system, it does require a guide to 
understand the full implications of the words and the ideas of the 
Vimarsini. The commentary does not solve the problem fully 
particularly when the oral tradition of teaching the §astras is lost 
and when we know that the original thinker like Abhinava will 
naturally make fresh points in promoting the tradition and in 
defending it against newly formulated counter-points in the 
philosophical circles of India in the 10th century A.D. 

It was to obviate this difficulty that Dr. K. C. Pandey set on the 
search for a commentary on Abhinava's Vimarsini. He struck 
gold in 1931 when he discovered a commentary Bhaskari by 
Bhaskarakantha. He belonged to the later half of the 18th 
century A.D. According to the Bhaskart he was of the Dhaumya- 
yona Gotra and the names of his grand-father and father were 
Vaidüryakantha and Avatarakantha respectively. It was to teach 
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his son Jagannatha (*svasutüdibodhanürtham") that Bhaskara 
wrote his learned commentary giving traditional interpretation of 
the Vimarsini or the Pratyabhijfia school of Kashmir Saivism for 
that matter, which was handed down to him through unbroken 
chain of acaryas. Besides this commentary, he translated the 
mystic sayings of LalleSvari, Lalla Vak, into Sanskrit, wrote a 
commentary, available in fragment, on the Yogavdsistha and 
composed a poem, named Har;esvarastava, in singing the glory 
of the Lord on the occasion of his visit to the temple in Kashmir. 

Another anonymous commentary on the VimarSini, Ifvarapra- 
tyabhijfia-Vimarsini-Vyakhyd procured by the late Dr. K. C. 
Pandey from the Government Manuscript Library, Madras and 
edited by him before his sad demise is under print and will be 
published before long by Messrs Motilal Banarsidass, Delhi. 

According to Madhava (15th century A.D.), the author of the 
Sarvadarsana-Samgraha, (i) Sütra i.e. Isvarapratyabhijnakarika of 
Utpala and his two commentaries thereon, (ii) Vrtti and (iii) Vivrti 
and short and long commentaries of Abhinavagupta, namely, 
(iv) Vimarsini and Vivrtivimarsint constitute the Pratyabhijnasastra 
which in essence is the exposition of the Sivadrsti (spoken of as a 
prakarana of the Saivasastra) of Somananda: 


सूत्रं वृत्तिविवृतिलंघ्वी बृहतीत्युभे विमशिन्यौ । 
प्रकरणविवरणपञ्चकमिति med प्रत्यभिज्ञाया: di 


(This verse also occurs in the Sástraparamarsa of. Madhuraja 
where the last word reads as 'pratyabhijnakhyam'.) 

The Ifvarapratyabhijid of Utpalacarya has four Adhikaras: 
JRüna-, Kriyà-, Agama- and the Tattvasangraha-. The first volume 
contains the Jhdnadhikdra which has eight Ahnikas or chapters 
along with the Vimarsini of Abhinavagupta and the Bhaskarl of 
Bhaskarakantha. The second volume completes the text and the 
commentaries in the remaining three Adhikdras. This also carries 
an Introduction giving in brief the History and Literature and 
Philosophy of the Pratyabhijfid system along with various 
appendixes for Vol. I and Vol. II. Vol. III gives English translation 
of the Ifvarapratyabhijid and the VimarSini. As these volumes are 
essentially photo-prints; the original edition has not been disturbed 
except in the formal matters where the change of title, publisher 
etc, is involved. In some cases it might create apparent difficulties. 
For example, the volumes, although now differently titled will 
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still be found under the old title of the Bhdskari in the contents, 
Introduction etc. of Dr. K. C. Pandey. In our desire to place 
these volumes in the hands of readers at the earliest, we did not 
think it proper to make changes warranted by new circumstances 
ofthe publication. I crave the indulgence of the scholars in this 
matter and hope the reprint of the classic texts of the /évarapratya- 
bhijfià system of Kashmir, for which real credit should go to 
Shri J. P. Jain, the publisher, will help in further promoting 
the growing interest of Indologists in this branch of Indian 
Philosophy. 


Department of Sanskrit, R. C. DWIVEDI 
University of Rajasthan, Jaipur 
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AN B OF HISTORY OF SAIVA PHILOSOPHY 
PART I 


HISTORICAL APPROACH TO EIGHT SYSTEMS OF 
SAIVA PHILOSOPHY 


ANTIQUITY OF SAIVAISM AS A RELIGION 


The §aiva Philosophy is an outgrowth of the religion, the 
distinctive feature of which is the worship of the phallic form of 
God Siva. Saivaism as a religion has persisted since the prehis- 
toric time of the archaeological finds of Harappa and Mohenjo- 
daro. It has a continuous history of at least five thousand years. 
The phallic emblem of Siva, as found in the ruins of the Indus 
valley civilizations, is even today an object of worship among 
the followers of Saivaism. It is a living faith all over India. 
That there was a dominant element of religion in the Indus valley 
cultures and civilizations is now well admitted!. And the 
Archaeological finds at Harappa, (1) a Siva Lingam, a conical 
terracotta object with a rounded top, which, even according to 
the statement of Dr. R. E. M. Wheeler, represents "probably 
a phallus” and (1I) a larg: thick ring representing “probably” a 
Yoni (female principle), lead to a fair assumption that whatever 
other religion or religions may have been, $aivaism, in its 
characteristic prevalent form of worship of iva and Sakti? in 
union in the symbolic form of a Lingam on Yoni, was there. 


These finds lend some support to the view, expressed by 
Mr. R. D. Brno about a water reservoir, provided with narrow 
covered channel, found in Harappa, analogous. to the one, 
found at Mohenjo-daro?, that it was used as Caranamrtakunda, 
a receptacle for the holy water, used for washing the sacred 
image. For, such a reservoir is a common feature of temples of 
Siva even today. 


. SAIVAISM IN THE VEDA 


Worship of the Phallus of Siva is referred to in the Rgveda 
(Sisnadevah)4, Various names of Siva, such as Rudra and 
PaSupati etc. occur in all the four Vedas. 


“1. A. In, 76. | ०३७ Arch. S., 52. 
2, A. In, 129, 4. Rg. M. शा, S.22 RK 5 
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In the Rgveda, there are verses, which refer to Rudra l 
Tryambaka, e.g. 
(1) Imā Rudrāya Tapase. 
(2) Ima Rudraya Satadhanvine. 
(3) Tryambakam Yajamahe. 


In the Samaveda also in the Samavidhana, there is a 
Samhita, collection of hymns, addressed to Rudra, e.g. “Avoraja- 
nam tadvargideva pravrjyato hani”. 

In the Sukla Yajurveda! section XVI of the Vajasaneya 
Samhita and in the Taittiriya Samhita of Krsna Yajurveda section 
IV, 5: hundred names of God Siva are enumerated. To this fact 
there is reference in the Mrgendragama?, to show that the Saiva 
tradition goes back to the Vedic times. 


In the Atharvaveda also there are many collections of hymns, 
addressed to Rudra and also dealing with the ways of worship- 
ping him, e.g. 

Kanda VI, Anuvaka 2, Prapathaka 20. 
Kanda VI, Anuvaka 4, Prapathaka 1. 
Kanda VI, Anuvaka 7, Prapathaka 44, 
Kanda VI, Anuvaka 7, Prapathaka 57. 
Kanda VI, Anuyaka 7, Prapathaka 59. 
Kanda VI, Anuvaka 9, Prapathaka 90—93, 
Kanda XI, Anuváka 1, Prapathaka 2. 

- The XV Kanda is devoted to Mahadeva. 

In the Kalpa also, Siva is well recognised. For instance, 
in Kathaka Sutraparisistiya Rudra Kalpa the ritualistic way 
to the visualisation of Siva as Pinakin, is given. In the Upa- 
E also the aiva philosophical doctrines are found. The 
Saiva writers on the different aspects of the Saiva thought were 
aware of the unbroken continuity of their religio-philosophic 
traditions from the Vedic time to their own days and very often 
refer to the Vedic and the post-Vedic texts in support of their 
views. 


CEE TT 


SAIVAISM AS KNOWN TO BUDDHA 
Buddha refers to §aivaism in his own way. In one of his 
sermons, he refers to it as Siva Vijjà, which the commentator 
Buddhaghosa (5th century A. D.) explains as Bhüta Vijjà or 
exorcism. 


*1, Wint. Vol. I, 185. | 2. M. I9.r 
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SAIVAISM AMONGST THE KINGS 


If we cast a glance at the early history of India we find that 
many kings and the members of the royal families were wor- 
shippers of Siva and erected magnificent temples in honour of 
the deity, which stand even today. The temple of Pagupati 
in Nepal was already in existence when Ashoka visited the valley 
in 250 B. C. His daughter Carumati,—who accompanied him, 
but stayed behind, when her imperial father returned to the 
plains,—built a convent to the North of Pa$upatinütha!, Ashoka 
himself was a worshipper of iva in his early life. Jalauka, one 
of the sons of Ashoka, who was an active and vigorous king 
of Kashmir, was hostile to Buddhism and was devoted to Siva. 
He and his queen [$anadevi? erected many §iva temples (one 
of them being called after his father **Ashokesvara"). 


Andhra became independent soon after the death of Ashoka 
(232 B. C), under a king, named Simuka?. During the reigns 
of all thirty kings, who successively ruled for about 400 years, 
the worship of Siva was popular?. 


The coin of Kadphises II, bears the image of Siva on a Bull. 
He is supposed to have ruled from 78 to 110 A.D. He is admit- 
ted to have been a devotee of Siva. Kanishka I-and Huvishka 
issued gold coins bearing the image of Siva on the reverse side 
and the-name of the deity has been given as “06510” (Ume$a). 
Huvishka also issued gold coins bearing on the reverse figures 
of iva and Parvati (Osho and Nana) (Punjab Museum cata- 
logue vol. I, 197). 


The coins of King Vasudeva, the successor of Huvishka, 
who ruled from 182 to 220 A. D. which exhibit on the reverse 
the figures of Siva, with or without Bull, Nandi, behind him and 
carrying noose and trident etc. are clearly indicative of the 
influence of Saivaism.9 That Pusyabhiiti, a remote ancestor of : 
King Har$a was an ardent devotee of Siva and that Siva was 
one of the gods, whom Harsa himself worshipped, are well known 
historical facts.” Har$a's contemporary, King §as4nka of Gauda 
was an ardent believer in Siva, as stated by Yuan Chwang and 
testified by his gold coins, bearing the image of iva on the 
obverse side. 


1. BE. H. I. 170. 1 4. E. H. I. 224. 

*2. B. H. I. 201. | 55. E. H. I. 271. 
and R. T. BK. 1 VV 108--52. *6. E. H. I. 288. 

*3.. B. H, I. 218. | अ. B H. I. 358-364. 
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The temples, built during the two centuries of the rule of the 
early Chalukya dynasty of Vatapi (550 to 750 A. D.) though 
now in ruins, form magaificent memorials of the kings of this 
period!. King Krishna I (760 A. D.)the successor and uncle of 
Dantidurga, (a Chieftain of the ancient Rástraküta clan who 
overthrew. Kirtivarman II, the son and successor of Vikramadi- 
tya II) was a great devotee of Siva, as is testified by the most 
marvellous architectural freak in our country, the Kailaga 
monolithic temple of Ellora, the most extensive and sumptuous 
of the rock-cut shrines?. 


Chola kings were great devotees of §iva. Rajaraja (985 
A.D.) built a magnificent temple of Siva, which stands even 
today as a memorial of his brilliant career, architectural taste 
and devotion to §iva3. And his successor, Rajendra (1023 
A.D.) adorned the capital city, Gangaikonda-Cholapuram, 
built to commemorate his exploit, with. a gigantic temple 
enshrining a Lingam of Siva 30 feet high. 

The Vira Saivaism, the Lingayat School, arose or rather, 
was revitalized after the abdication of Bijjala in 1167. It was 
founded or rather upheld, as we shall show, by Basava, the Brah- 
man minister of Bijjal. It has a very large following even to-day 
in South India 

§AIVAISM AMONGST GREAT AUTHORS 


Panini was a Saiva. The first fourteen Sütras of his gramma- 
tical work are articulate representations of the inarticulate sounds, 
produced in fourteen sets by Siva through his hand-drum, known 
as Dhakva. . Their grammatical importance has fully been brou- 
ght out by Panini. But they represent Saiva philosophy also, 
which has been presented in the NandikeSvara Kasika. ‘ 

Kalidasa was a aiva and followed the view of NandikeSvara 
about the relation between Siva and akti. He admitted that 
there is inseparable union between them, similar to that between 
language and meaning. 


NandikeSvara, while denying the separate being of Siva 
from §akti, cites two analogies (1) ofthe moon and her light 
and (2) of language and meaning, "Candra—candrikayoryadvad 
yatha Vagarthayoriva” 

N: K., V. 11) 


This idea seems to have been repeated by Kalidasa in the 
first verse of Raghuvamsa:— 
“Vāgarthāviva — sampiktau". 
*]. EH. I. 414 
*2. E. H. I. 444—5. 
*3. E. H. 1. 487. 
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He very clearly refers to one of the twelve jyotirlingas, namely, 
Mahakala at Ujjayini, (Ujjain) in his Meghadüta:— 
“Mahakalamisadya Kale”. 


Nataraja temple was famous in the time of Aghora Siva (1158 
A. D.). He refers to a distant ancestcr of his, Srikantha, who came 
to worship Nataraja AbhrasabheSana!. 


SAIVAISM AND THE VEDA 


, Whatever may have been the Brahmanic antagonism towards 
Saivaism in the early Vedic period, as some hold on the basis 
of reference to its followers as “Phallus worshippers”, cte., this 
anta pona died out with the passage of time; and Brahmanism 
and Saivaism got more and more g conciled, as, testified by the 
inclusion of the hundred names of Siva in the Sukla and the 
Krsna Yajurveda, numerous references to him in the Athar- 
vaveda and change in the conception of the god from "terrific" 
under the name “Rudra” to “the protector of cattle" urder the 
name “Pasupati”. Towards the end of the Vedic period, in the 
tenth book of the Taittiriya Aranyaka, we find the five Mantras, 
on which the Lakulisa Püsupata*system is based. And 
two out of the six recognised Vedic systems, (I) the Nyaya and 
(II) theVaisesika, present the Saiva Dualistic Philosophy,according 
to both Haribhadra Siri and Rajasekhara as stated in the two 
summaries of six systems of Indian Philosophy, called by the 
same name, "Sad-daríana Samuccaya". Though most of the 
authoritative works on the Eight systems of the Saiva Philoso- 
phy, now available, professedly follow the authority of the 
Saivagamas, yet almost every one of them quotes from the Vedic 
texts at least to show that the particular principle, propounded, 
is in agreement with the Vedic text. Thus, for instance, Soma- 
nanda in his Siva Drsti, refers to the Vedic passages, such as 


“Eka eva Rudrovatasthe na dvitiyah” 


and 
"Sorodit" $. Dr. 122. 

A careful study of the works on the various Saiva systems shows 
thatthe attitude of the Saiva Philosophy as a whole towards 
the Veda was not that of condemnation, such as was taken 
up by the Carvaka : nor that of opposit?on, which marked the 
Buddhism. It was rather likc that of a step-daughter, whose 
agreements and differences with the father are those which 
the mother has with him. Thus, Saivaism owes its allegiance 


५], S. Sri, 73. 
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to, acknowledges the authority of, thc Veda only in so far as 
the Veda, agrees with the Saivagamas, someof which assert 
that the Saivagama is the essence of the Veda (Vedasárah Siva- 
gamah), It may, however, be noted here that some systems 
of the Saiva Philosophy agree with the Veda more,than others. 
This point we shall clarify when we deal with each Saiva system 
separately. 


EIGHT SYSTEMS OF THE SAIVA PHILOSOPHY 


The Available literature shows that there were eight system 
of the Saiva Philosophy— 


(1) Pasupata Dualism. 

(2) Siddhanta §aiva Dualism. A 

(3) Dualistic-cum-non-dualistic Saivaism of Lakulīśa 
Pāśupata. " 

(4) Visistadvaita Saivaism. E 

(5) Visesadvaita Saivaism (Vira Saiva). 

(6) Nandikesvara Saivaism. 

(T) Rase$vara Saivaism. 

(8) Monistic Saivaism of Kashmir. 


According to the classification of the Saiva thought by Abhi- 
navagupta in his Tantraloka, however, there were three Saiva 
systems (I) Dualism (Dvaita) (II) Dualism-cum-non-dualism 
(Dvaitadvaita) and (III) Monism (Advaita). And they were 
based upon ten, eighteen and sixty-four Saivagamas, respective- 
ly. Thus, logically the Saiva Philosophy developed from dualism 
to monism, through dualism-cum-non-dualism. 


These three groups of the Saivagama are known after three 
different names of Siva. The dualistic, the dualistic-cum-monis- 
tic, and the monistic groups are called Siva, Rudra and !Bhaira- 
va groups respectively. They are recognised to have emanated 
from different mouths of the five-faced (Paficavaktra) Siva. 
Dualistic Saivagamas are said to have come from three, 158, 
Tatpurusa, and Sadyojata, the dualistic-cum-monistic from Vàma 
Pans Aghora, and the monistic from the union of Siva and 

ti. . 


Each Saivagama represents a Separate school. Thus, there 
were ninety-two Schools of the Saiva Philosophy. They have 
all, however, been put under three heads as stated above. They 
are not opposite schools, but are essential parts of an organic 


1. T. A., Vol. I, 37—48. 
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whole. They have to be followed in succession. Each of them 
aims at taking its followers up to a certain stage of the whole 
path to the final emancipation. They present reality as it 
shines at different stages. They recognise that multiplicity, 
unity-in-multiplicity and unity are equally real in succession. 
They deal with different aspects of the Reality as a whole. 


A group is called dualistic, because it deals with such aspects 
of the Reality as pre-suppose diversity; namely, action, knowledge 
and will, (Kriya, JBána and Icchá). Another is called dualistic- 
cum-monistic, because it is concerned with the self and the self- 
awareness (Cit and Ananda) as essentially identical but 
logically and tormally different. And the third is called monis- 
tic, because it presents a spiritual level, which is beyond the reach 
of will, knowledge and action, where logical and formal diver- 
a disappear, where the Real shines in itself, by itself and to 
itself, 

Each Saivāgama is generally divided into four sections:— 

(J) Jnana, (II), Yoga, (II) Kriya and (IV) Carya. The 
first deals with the Philosophy, including metaphysics, episte- 
mology and ethics. The second deals with the yogic practices, 
necessary for the realisation of the goal that the philosophy 
promises. It gives the necessary details of the yogic discipline 


such as are not to be found elsewhere. lt presents an; 


advance on the yoga tradition recorded by Patañjali in his Yoga 
Sūtra, not in its philosophical but in its practical aspect. The 
third is concerned with the method of building the temples and 
sculpturing the images of the deities, which are to be enshrined 
therein. tt records the architectural and sculptural traditions, 
in accordance with which the temples were built and the images 
made. This section of the Saivigama seems to have been the 
basis of the treatises on architecture, e.g. the Samarángana Sūtra- 
dhàra by, King Bhoja; who wrote many of the available works 
on the Saiva Philosophy, such as Tattva Prakagiki, etc, And 
the fourth deals with the rituals. 


SAIVA AGAMIC LITERATURE 


The Sivagama literature was very vast. Appayya Diksita 
in his §ivarcana Candrikà .States the number of verses in 
each of the twenty-eight Agamas, which are the basis 
of the Siddhinta School of Saivaism. According to him, the 
total number of verses in these Saivagamas was more than a 
Parardha, a Saükha and six Padmas!. Add to this the number 


1. S.C. 104. 
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of verses in the sixty-four monistic Saivagamas, and there will 
be fabulous number of verses. ost of this literature is lost, 
probably beyond recovery. The Saivagamas, which have been 
printed in different scripts, such as Rudra Yamila, Karana, Paus- 
karigama, Suprabheda, Yogaja, Netra, Svacchanda, Mrgendra, 
and Mataüga, etc., and those the fragments of which are pre- 
served in different MS. libraries, such as Ajitégama, etc., 


- represent a very small portion only of what actually once existed. 


It may be pointed out here that, Appayya Diksita's statement 
about the number of verses in the Saivagamas of the Siddhinta 
School, represents a tradition which is found in the Ajitagama, 
in the very first chapter, called Tantrávatár'. A manuscript of 
this is found in the Madras Oriental Manuscript Library. 


Whatever may be the time when the Saivagamas were writ- 
ten; the common opinion is that they are the products of the 
early centuries of the Christian era. It is clear that they were 
recognised as authoritative texts on the various aspects of 
the Saivaism, before the time of Sankaricirya (788—820 A. D.) 
For, he refers to the sixty-four monistic Saivagamas in his Saun- 
darya Laharl : “Catuh sasthy& tantraib sakalam abhisan- 
dhaya bhuvanam". That he had distinctive Saivagamic monis- 
tic doctrines in his mind when he wrote the Daksinamirti Stotra, 
admits of no doubt. This point has,been dealt with in an earlier 
work!. Sureávarücárya, a pupil of Saükara, in his Manasollasa, 
distinctly refers to the thiry-six Saiva categories : 


“Brahmandadisivantayah sattrimsattattvasamhateb" M. U. 174. 
“Tesvaksaresu tisthanti sattrimsattattvasamyutáh" M.. U. 168. 
“SattrimSattattvasamghatah sarvatrápyanuvartate" M. U. 154. 
And Rámatirtha Yati, commenting on the last of the verses, 
qs above, definitely says that,the thirty-six categories are 
those which are well known in the Saivágama. 


"Evam sattrimsattattvàni yani Saivigame prasiddhàni." 


It may be poinied out here that these thirty-six categories 
are slightly different from those admitted by the Kashmir Sai- 
vas. They may be stated as follows:— 


Five vital airs, five elements, fourteen Indriyas, Mahan, un 
Pradhána, Maya, Vidya, Purusa, Bindu, Nada, Sakti, Siva, 
Santa and Atita?. 


*|. Abh., 80. | 2. M. U. 154. 
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(I) PASUPATA DUALISM 


In the Vedanta Sūtra of Badarayana in Chapter H pada II, 
section VII is called Patyadhikarana. Many students of the 
Vedanta are under the impression that the system, that is criti- 
vised there, is identical with the Lakuli$a Pāśupata. Some 
support seems to be lent to this view by reference to the cate- 
gories of the Lakuliéa Pāśupata system by Sankara in the course 
of his commentary on the first aphorism of this section *'Paty- 
urasámafi jasyà "de There is no doubt about this that the categories, 
referred to by Sankara, are the categories, admitted by Lakuli§a 
in his Pá$upata Sūtra in the very first Sutra, according to the 
commentator, Kaundinya!. They are as follows:— 

(D) Kāraņa (II) Karya (III) Yoga (IV) Vidhi and 

(V) Dubkhànta?. 

But the subsequent statement in th Sankara Bhasya itself 
makes it clear that the system, which Sankara is criticising, is 
a dualistic system, which asserts that Mahe$vara is only an 
instrumental cause and that He depends on something external 
to Himself, as a material cause, for His creative activity; exactly 
as a potter does on clay. This statement raises doubt whether 
the system, referred to by Sankara, is Lakulifa  Pá$supata 
or some other system, which preceded it and admitted the same 
categories as those of the Lakuliga Pagupata; but differed from 
it in its metaphysical theory. 

That the system, referred to by Sankara, is different from the 
Lakuli$a PaSupata, is evident even from the colophon to this 
section in Srikahtha Bhasya. Itis called Pa$upatüdhikarana and 
not Lakulisa Pasupatadhikarana. This difference becomes clearer 
if we take into account the metaphysical theory of the Lakuli$a 
Pasupata. The Lakulisa Pasupata system, as presented in 
the PaSupata Sūtra, with the commentary of Kaundinya, is 
nota dualistic system. Itis,on the contrary,  dualism- 
cum-non-dualism (Dvaitadvaita). It holds that the effect, the 
Karya, the triad of Vidya, Kala and Paśu, springs from 
the Pati. (Bhavodbhavah). He is the origin, the abode, 
the Asana, of the triad. The triad lies in His Sakti which 
constitutes his very being, the most essential nature, the 
principal attribute, the chief characteristic, Dharma or Guna‘. 


1. P. Su., 6. 3. P. Su., 55. 
2. S. Bh., 488. 4. P. Su., 58. 


i HISTORY OF SAIVA PHILOSOPHY 


The objective world is in Him as the starry heaven is in Akasa 
or the ether. The cause and the effect have no confused 
being (Vrttisankara) like the water and milk. They have, on 
the other hand, distinct being like the light of the eyes and 
that of the sun or lamp that illumines the object at the time of 
Perception. 


That the Pagupata system, under discussion, is different 
from the Lakulisa PaSupata, is evident from the three 
commentaries on the Sankara Bhásya: (1) Ratna Prabha, (1I) 
Bhamati and (111) Anandagiriya. For, commenting on “Karya”, 
the second category of the Pü$upata, every one of them Says 
"Mahadàdi". But we know that the Lakuliga Pasupata holds 
the triad of Vidya, Kala and Pagu to be the Karya, but not 
“Mahadadi”’. Further, the conceptions of Moksa, as found in 
the two systems, are different. According to the Pagupata, 
the end of all pains (duhkhanta) is moksa. But, according 
to the Lakulisa Pagupata, not only the end of all pains but also 
the attainment of the supreme lordship (Paramaisvaryavapt) 
is Moksa, as pointed out by Madhava'. We will deal with these 
and allied points in detail in the next section. 


THE VAISESIKA AS A PASUPATA SYSTEM 


There are two summaries of six systems of Indian risers 
called Sag-dargana Samuccaya ; one by Rajasekhara (900 A. D.) 
and the other by Hari Bhadra Süri (700-770 A. D.) The latter 
has two commentaries; one by Guna Ratna Süri? (1466 Vikrama) 
1409 A. D. called Brhati, and the other by Mani Bhadra Süri, 
called Laghvi. Mani Bhadra's commentary has a commentary 
on it by Vidya Tilaka3, who, according to his own statement, 
completed it in (1392 Vikrama) 1335 A. D. Both Rajasekhara and 
Haribhadra are well known writers in the history of Sanskrit 
literature, Let us, therefore, see what light we can get from 
them on the Pasupata system. 


HARIBHADRA'S BASIS OF CLASSIFICATION 


Haribhadra admits that there are hundreds of systems of 
thought in India. But philosophy is simply an outgrowth of 
religion and aims at pointing out the ways and means to final 
emancipation. Therefore, if we classify them on the basis of 
religion, the means to final emancipation and the essential nature 


LAD S, 171, 2. S.D. Sam. 118. 
3. S.D. Sam. 154, 
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of it, and the categories, we find that there are only six systems of 
thought. On this basis he divides the systems of Indian thought 
under six heads! (I) Bauddha, (II) Naiyayika, (IIT) sánkhya 
(VI) Jaina (V) Vaisesika and (VI) Jaimintya. 


p” Haribhadra, who is earlier than Sahkara and Rajasekhara, 
asserts that both the Nyaya and the VaiSesika are the systems, 
the founders of which followed the §aiva religion and had a 
common conception of Moksa, which consists, according 
to them, in the freedom from all kinds of pain. And Mani- 
bhadra, in the course of his commentary, points out that they 
ye a common metaphysical theory also, namely, both admit 
iva or Iśvara to be the instrumental cause only of the creation?. 
But Haribhadra states the reason for classifying the Nyaya as 
a separate system from the Vaisesika and that is the difference 
in the philosophical categories. For, while Nyaya is primarily 
concerned with the logical categories; the Vaisesika presents 
phenomenological or metaphysical categories. 


If we look at the categories of the systems of the Nyàya 
and the Vaisesika from the point of view of evolution of thought, 
the Vaisesika system is not hing more than a more logical and 
essentially phenomenological presentation of the objective 
categories, hinted at by the Nydya. The distinction, however, 
between the two systems in respect of the categories was 
recognised and is asserted by Haribhadra himself. But it appears 
pe at before the time of Haribhadra the distinction between 

iva and Pásupata was not emphasised. He, therefore, represents 
both Gautama and Kanada to be the devotees of Siva’. 


| From the foregoing discussion, it is clear that the Nyàya and 
the Vaisesika follow an earlier Saiva tradition in respect of the 
metaphysical theory and the conception of Moksa. And from 
the reference to the Pasupata system in the Sankara, Bhasya 
itis evident (I) that the system, referred to by Sankara, 
admitted the five categories, which are retained in the 
Lakulia Pagupata, which is a Dvaitüdvaita system, as we find 
it in the available Pá$upata Sūtra, attributed to Lakulisa; and 
(II) that the five categories belonged earlier to the Dvaita system, 
the dualistic metaphysics and the conception of Moksa of which 
were accepted in common by both the Nyaya and the Vaisesika. 
This explains the reference to the Pagupata as distinct from the 
Vaisesika by Sankara. 


1. S. D. Sam., 4—9. 2. S. D. Sam., 25. 
3. 8. D. Sam. 121. | 
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LIGHT ON THE PASUPATA THROWN BY RAJASEKHARA 


Rajasekhara in his Sad-darana Samuccaya deals with the same 
systems as those on which Haribhadra wrote, though he names * 
them differently: for instance, he gives the Nyaya system the name 
* Yauga ". There are two interesting and important points 
touched upon by Rajasekhara, He speaks (i) of the dress and 
the life of the followers of the Saiva religion and (ii) of the line of 
teachers as follows:— 


The Yauga school is otherwise called the Saiva. The 
religious teachers of this school bear staffs, put on thick piece of 
cloth over the privities, cover their bodies with blankets, keep 
matted hair, smear their bodies with ashes and eat insipid food. 
They hold gourds in their arm-pits and live mostly in the forest. 
They are gevoted to the duties of hospitality and eat bulbs, roots 
and fruits. They are of two kinds : (I) with wives and (II) 
without wives; but those without wives are the best. They 
practise austerity, exposing themselves to five fires. (Paficig- 
nisidhanaparah). They wear a consecrated linga on their arms. 
i Here Ràjasekhara (900 A. D.) is talking of आणा 

which is one of the important “Lingas’ admitted by Vira Saiva- 
ism and also of wearing it on arm, exactly as do Vira $aivas, 
Thus it appears that Vira Saivaism in its characteristic 
form existed before Basava (1169). It would, therefore, be 
better to refer to Basava, not as the founder but as a great up- 
holder of Vira Saivaism (Pránalihga-dharàh kare). (G. K. Appen- 
dix II 35). 

After cleaning their teeth and washing their hands, feet and 
mouths, they apply ashes to the body thrice, meditating on 
Siva. The lay i with folded hands, recite the for- 
mula “Salutation to Siva". Their God is Sankara, who creates 
and destroys the Universe. Eighteen are His best incarnations 
and these are worshipped by them. These are: Nakulisa, Kausika, 
Gargya, Maitrya, Kaurusa, Jana, Paragargya, Kapilinda, 
Minusyaka, Aparakusika, Atri, Pingalaksa, Puspaka, Brhada- 
carya, Agasti, Santana, Rasikara, and Vidyaguru. 

Aksapida, being their preceptor, they are called Aksapadakas. 
Among them those who have attained the best state of Self-res- 
traint, wander naked. In all their religious places Bharatas! 
conduct the worship while others bow from a distance. There 
is no restriction of caste for, taking the vow ofthe Bharatas. 


Any one, who is devoted to Siva, may take the vow and become 
a Bharata. 


*1. G. K., (Intro) III. 
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And Guna Ratna Siri in his commentary on the Sad-darsana 
Samuccaya ` of Haribhadra Siri, gives the additional 
information about the similarities and differences between the 
Nyaya and the Vaisesika as the followers of the dualistic Saivaism 
and refers to the four sects as follows :— 


The Vaise m school, which is otherwise called Pagupata, is 
akin to the Naiydyika. The outward characteristics of the 
pasupatas are the same as those of the Saivas and they adore 
the same Tirthakaras. The difference lies in the Pramanas and 
categories. 

The Vaisesika is called Aulükya Darsana because iva re- 
vealed the doctrines, incorporated by Kanida in his system, 
in the form of an owl. And the Nyàya is called Aksapáda 
because it was founded by Aksapáda. The former, on account 
of devotion of its founder to Pasupati, is called Pásupata ; and 
the "ey on account of devotion of its founder to Sadasiva 
is called Saiva. 


And referring to the various sects among the Saiva ascetics, 
Guna Ratna states, on the basis of an earlier authority, that on 
account of difference of their practices they are divided 
into four sects (T) Saiva (II) Pagupata (III) Mahavratadhara 
and (IV) Kalamukha!. 


IDENTIFICATION OF THE PASUPATA 
SYSTEM IN SANKARA 


If we keep in mind the facts, referred to in the preceding 
two sections, apd take into consideration what the commentators 
on the Sankara Bhasya say in the context of the Pásupata system, 
we can identify the system, referred to by Sankara, with the one 
that served as a common basis for the Nyaya and the Vaisesika, 
(I) Ratna Prabha and Anandagiriya refer to this system as the 
system of the Saivas with matted hair (Jatadhari Saiva-mata). (II) 
All the three commentaries refer to four sects of the Saiva ascetics. 
The last two names, however, differ. Instead of Mahavratadhara 
and Kalamukha, in Haribhadra's work, we have KArunika 
siddhantin and Kapilika in the commentaries on the Sankara 
Bhàsya. Abhinavagupta refers to Mahávrata (A. Bh., Vol. I. 338). 
(III) Bhamati and Anandagiriya refer to the metaphysical doc- 
trine that the Mahesvara is only the instrumental cause of the 
creation. (IV) All of them refer to the effect as Mahiin, etc. 
the products ofthe Pradhina. (V) They refer to the conception of 
Moksa as freedom from all kinds of pain. 


1. 5. D. Sami, 59-60. 
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Now if we compare the points, statcd above, with those 
brought out by Haribhadra, Rajasekhara and the commentators, 
there does not remain much doubt about the system, referred to by 
Sankara and his commentators, as the same, the funda- 
mentals of which were the basis of both the systems, the Nyàya 
and the Vaisesika. The common points may be stated as follows:— 


(I) The followers of the system are represented to be ascetics 
= matted hair (Jata patala $alinah)!. (II) There were four 
sects among them: (1) Saiva (2) Pagupata (3) Ma- 
havratadhara (4) Kalamukha. (HII) It is well known that the 
systems of the Nyàya and the ,Vaisesika accept the Īśvara to be 
the instrumental cause only of the creation: and this view is main- 
tained by all the writers referred to above. IV) The categories, 
which are generally taken to be those of the Sankhya, the twenty- 
three categories from the Mahan to the earth, are admitted under 
the Kala, a subdivision of the Karya, not only by the Lakuliga 
Pasupata, whith arose subsequently as distinct from the Pagu- 
pata ; but also by all the dualistic Saiva thinkers. M) The 
conception of Moksa as freedom from all kinds of pain is adopted 
by both the Nyaya and the Vaisesika ; and it is improved upon by 
Lakulisa in his Pagupata Sūtra, where it is asserted, according to 
Madhava’s interpretation, that Moksa is not only freedom 
from all kinds of pain, but also the acquisition of omnipotence 
and omniscience. 


There ,is, thus, very little doubt about this that there was a 


. dualistic Saiva system before the rise of the Vedanta, as presented 


by क ana ; that it was followed by the founders of the 
Nyàya an the Vaisesika ; that it is this System, to which 
Lakuliga refers; that it was known as Pa$upata, which is distinct 
from the Lakuliga Pagupata; that it had the five characteristics 
referred to above; and that it was a leading school of thought in 
pre-Christian era. But unfortunately no independent work 
on this system has so far been discovered. It seems to have been 
a system that arose before the Saiva tradition assumed a 
systematic form in the Saivagamas, which are generally ascribed 
to the early centuries of the Christian era. Some of the ten 
Dualistic Saivagamas seem to incorporate the dualistic Pagupata 
tradition. 


1. G. K. (Appendix IIT) 35. 
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From the discussion on Saakara’s attitude towards the monis- 
tic sixty-four Saivāgamas, as interpreted by his pupil-commen- 
tator, Sureśvarācārya, in the section “Agamic Literature” 
it appears that from the point of view of Sankara, there was 
no antagonism between the Vedic and the Agamic monism in 
the fundamentals ; and that, leaving aside the details, on which 
the differences are apparent, the Veda and the Saivagama 
constituted a common basis of philosophy, which Sankara 
himself lived. We know that Sankara advocated the worship 

Ps Siva and himself used to put the characteristic mark of a 
iva, the "Tripundra", on his forehead and a “Rudraksa” 
on his neck. : 

He identified the Saiva Philosophy with Monism. But 
perfect monism does not fit in well with religion. In it logically 
there is no place for religion. According to this, the devotion 
-to God is meaningless. For, the object of devotion is nothing 
but an illusion and, therefore, the cry of a devotee in trouble 
and distress is nothing but a cry in wilderness. It deprives the 
humanity of a hope of rescue from suffering, which the reli- 
gion holds out. It strikes at the very root of religion. Sadyo- 
Jyoti, who belonged to the close of the 9th century A. D., there- 
fore, took,up the task of justifying dualism on the basis of the 
dualistic Saivigamas, which had been _ignored by Sankara. 
He is the earliest of the pronouncedly Agamic dualists, whose 
works are available so fer. 

It appears, however, that the tradition of the P Sai- 
vagamas, as reflected in some of the writings of Sankara and 
M pupils and successors, lived side by side with the Dualistic 

vagama tradition, which acknowledged the authority of the 
twenty-eight Saivigamas; ten of the iva group and eighteen 
of the Rudra group, referred to above. For, Sadyojyoti, as is 
clear from his own statement, belonged to the line of the 
exponents of the Dualistic Saivaism. 

SADYOJYOTI 


According to the statement of Sadyojyoti, at the end of his 
own Moksa Kiriki, as interpreted by his commentator, the 
tradition of Rauravágama persisted unbroken from Ruru through 
Atreya, etc. to Sadyojyoti himself!, He, according to the avail- 
able literature, was the first man to start writing commentaries 


l. M.Ka, 79. 
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on the Saivagamas, which formed the basis of the Siddhanta 
School of Saivaism. There is definite information available 
in the existing literature that he wrote commentaries on the 
Rauravagama! and the Svayambhuvagama?. He presented 
the fundamentals of the Dualistic Saivaism in independent 
works, based upon the authority of the Saivagamas, such as 
Tattvatraya Nirnaya, Bhoga Karika, Moksa Karika and Tattva 
Sangraha. He also wrote other works, in which he refuted 
the theories of the Schools of the opponents, such as Paramoksa 
Nirisa Karika. He, for the first time, used the word Siddhanta 
for the views propounded in the Rauravàgama?. This word 
“Siddhanta” was soon adopted as the name of the Saiva Philo- 
sophy, based on the twenty-eight Saivagamass. The name of 
the teacher of Sadyojyoti was Ugrajyotis. He was an opponent 
not only of the aiva monism but also of the Lakulisa Pasupata 
system$. For, he criticises the Sankranti theory of Moksa 
propounded by it. 


, Sadyojyoti was a recognised authority on the Dualistic 
Saivaism at the time of Abhinavagupta (990—1015 A. D.). He 
was also known as Khetapala or Khetakanandana. He is quo- 
ted by Abhinava and his theory of impurity (Mala) as a substance 
(Dravya) is refuted in the Tantraloka, Vol. V7/7, 36. His concep- 
tion of the categories comes in for a detailed criticism in Ahnika 
IX of the Tantraloka. In fact, the section of the Tantraloka, 
dealing with the „aiva categories, had as one of its aims to 
refute the Dualist Saiva conception of Categories; and Jayaratha 
explicitly mentions the authorities by names as Sankaranandana 
Sadyojyoti, Devabala and Kanabhuk’. 


BRHASPATI 

Brhaspati was as great an authority on Dualistic Saivaism 
as Sadyojyoti. The two are coupled by Aghorasiva in his com- 
mentary on the Moksa Kārikāë, and are spoken of as the objects 
of reverence to the teachers. From this coupling it appears 
that they were regarded as contemporaries. Like Sadyojyoti, 
he is also quoted and referred to by Abhinavagupta in different 
contexts in the Tantraloka in Ahnikas, first, eighth and ninth. 
All these references and quotations are from a single work, the 
Sivatanu Sástra. Some of them are on the points of agreement; 
for instance, the etymology of the word “Deva” (T. A., Vol. I, 
143— 6), others are on points of difference; for instance, the con- 
ception of Mala, which Brhaspati regarded, in common with 
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the other dualist thinkers, as a substance (T. A. Vol. VI, 166). 
He is quoted as an authority by the Dualist writers, such as 
Aghorasiva and Rümakantha IL. Thus, he may be said to 
‘belong to the 9th century A. D. 


SANKARA NANDANA 


We learn from Jayaratha's commentary on the Tantraloka! 
that Saükara Nandana was a dualist Saiva writer. For, he 
couples this name with those of the other dualistic thinkers 
such as Sadyojyoti, whose views he pyofessedly controverts. 
Abhinavagupta refers to one work of Sankara Nandana, the 
Prajnalan pr in the l$vara Pratyabhiji Vimaréini (Bh., 
Vol. I, 225) in the course of the refutation of the atomic theory 
of the Nyàya and the Vaisesika. We know that the dualist Saivas, 
in common with the Monists, reject the atomic theory and pro- 
pound the Maya as the material cause of the universe. It ap- 

kar that this critical view was first put forward by Sankara 

andana. For, Abhinava clearly states that for detailed criticism 
vf this v eory the reader should refer to the Prajfiálanküra by 
Acarya Sankara Nandana. The circumstantial evidence goes to 
show that he also belonged to the 9th century A. D. 


DEVABALA 


Devabala, as a dualist Saiva authority, is known from the 
Tantraloka. His views on the Saiva categories are intended 
to be refuted along with those of the other dualist thinkers. 
He may have belonged to the 10th century A. D. 


We know nothing about the places of births of the writers, 
mentioned above. But writers, with whom we are going to deal, 
definitely belonged to Kashmir. The most important thing 
to be noted about them is that they belonged to the Kantha 
family of Kashmir, the learned tradition of which was maintained 
by our commentator, Bhaskara Kantha, in the Bhaskari. 


SAIVA DUALISM IN KASHMIR 


Sadyojyoti had strong following in Kashmir. He had a 
great commentator in Ramakantha II who, according to 
his own statement at the end of the Nida Karika belonged to 
Kashmir. 


If we survey the literature that Kashmir produced during the 
Sth, 10th and 110 century A. D. we find two parallel Philoso- 
phic currents, the Saiva Monism and the Saiva Dualism. Both 


1 T.A., Vol. VI 250. 
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seem to have been equally strong. Each was aggressive towards 
the other. The followers of each school tried to interpret the 
authoritative texts of the other school in the light of their own 
school. Thus, we find that Ksemaraja, in the beginning of his 
commentary on the Svacchanda Tantra, refers to a commen- 
tary on the said Agama from the dualistic point of view and asserts 
that such an kaag > is unjustifiable. For, the very name of 
the Agama, apart from its content, advocates the doctrine of 
Freedom, the monistic voluntarism. In a similar tone Aghoragi- 
vacarya, at the beginning of his commentary on the Tattva 
Prakasika of King Bhoia, says that he is writing this commen- 
tary, because it had been commented upon from the monistic 
point of view by those who had no knowledge of the Siddhanta!. 


RAMAKANTHA I 


Ràmakantha 1 is the earliest Kashmir writer on the Dualis- 
tic , Saivaism. According to Abhinavagupta, the different Schools 
of Saivàgama were propagated at the command of the Lord, 
Srikaptha?. This tradition seems to have been common to both 
the dualistic and the monistic schools of Saivaism. For, Aghora 
Siva also refers to it in his,commentary on the introductory 
verse of the Ratna Traya by Srikantha. Ramakantha I is spoken 
of asthe incarnation of Lord $rikantha?, at whose command 
the various Bane schools were propagated, as stated just 
above. It appears, therefore, that he was an exponent of both 
the dualistic and the monistic schools of Saivaism, If we accept 
this, it will not be difficult to fix the period of his literary acti- 
vity. For, we know of a Ramakantha, as the author of a commen- 
tary on the Spanda Karika, who talks of himself as a pupil of 
Utpalacarya, the author of the évara Pratyabhijià Karika. 
The colophon to his commentary runs as follows:— 


"Krtih — Srimad-Utpaladevapádapadmopajivinah ^ érimad 
Rajanaka Ramakanthasya.” 


Hep mim belonged to the second half of the tenth century 
A. D. 


Ramakantha I is also referred to as the author of a work, 


called Sadvrtti, by Srikantha in the concluding verses of his 
Ratna Traya^. This work, according to the author's statement, 


1- T.P, 1. 3 Mr. Vr., 4. 
2 T.A., Vol I, 26. 4 R.T., 107. 
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is a mere imitation of the Sadvrtti by Ramakantha I. It was, 
therefore, a work on dualistic ' Saivaism. 


Rama Kantha 1 is a referred to as his grand-teacher 
(Pracarya) by Narayana Keath a, the author of the commentary, 
the Vrtti, on the M pees Tantra!. And Narayana Kantha 
also is referred to by Rama Kantha II, as his father, in the con- 
cluding verse of his Nadakarika. Here it may be noted that he 
talks of himself as belonging to Kashmir. Rama Kantha I 
was a teacher of Aghorasiva?, who es rding to his own statement 
in his Paddhati, completed it in the Saka year 1080 i.e. 1158 A. D. 


Thus, we find that, Rama Kantha I lived four generations 
earlier than Aghora Siva. The names of the teachers, who 
came in succession between Ramakantha I and Aghora Siva 
E (1) Vidyakantha, (2) Narayana Kantha and (3) Rama Kantha 


Thus, it is clear that Rama Kantha I belonged to the close of 
the 10th and the beginning of the Lith century A. D. Thereis, 
therefore, some justification in identifying Rama Kantha I, the 
author of the Sadvrtti, with Rama Kantha, the author of a com- 
mentary on the Spanda Karika. In view of the scanty literary 
evidence, however, this may still be treated as an open question. 


The reason, why we assign the Sadvrtti to Rima Kantha I, 
is that the Ratna Traya by Sri Kantha is commented upon by 
Aghorasiva, who is admittedly a pupil of Rama Kantha II. 
In the course of his commentary on the Karika 53, which deals 
with “Bindu’3, he says:— 


“This subject has been extensively dealt with by Rama 
Kantha in his Nada Karika”. This means that the treatment 
of the Bindu in the Nada Karikà is of the nature of an elabord« 
tion of what was said on the subject by árikantha in his Ratna 
Traya. Further, if we accept Srikantha to be a successor of 
Rama Kantha II, and admit that the Sadvrtti, referred to by 
Srikantha is the work of Ramakantha IJ, we will bring him 
cm ) down chronologically io a younger contemporary of 

ghora$iva, who has commented upon the Ratna Traya. But 
Aghoragiva was too great a writer to write a commentary on the 
work of a younger contemporary. There is, therefore, sufficient 
justification to hold that Rama Kantha I was the author of the 
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SRIKANTHA 


If we accept the conclusion arrived at in the preceding sec- 
tion that the Sadvrtti, which Srikantha imitates in his Ratna 
Tm is the work of Rama Kantha T, it will follow that he was 
a pupil of Rama Kantha I and therefore, belonged to 
the Ist half of the llth century A. D. 


He quotes many verses! such as “Svarupajyotirevantah,” 
dealing with the aspects of speech, admitted in the philosophy 
of grammar. These verses, it may be pointed out, occur in 
the commentary on the Vakyapadiyam by Bhartrhari himself? on 

"Trayyà Vacah param Padam” 
vl PS oy EDS 
But Bhartrhari himself says that these verses are quoted from 
the Mahabharata, Asvamedhika Parva, Brihmana Gita. 
However, though the first set of verses is actually found in the 
Asvamedhika Parva, as stated by him, in Chapter XXI, with some 


minor variations: yet the other set, which is introduced with 
“Punaścāha” and begins with 


“Sthanesu Vivrte Vayau” 


is not round there. It is apparently a quotation from elsewhere. 

About the time of the rise of the monistic school of Saivaism 
in the 9th century A. D. for three centuries, there was intense 
discussion on the theory of Meaning in Kashmir. Somananda, 
Helaraja3 and Abhinavagupta are three great exponents of it 
from the monistic point of view. And §rikantha an d Ramakantha 


II are from the dualistic. All belonged to Kashmir. 
NARAYANA KANTHA 


Narayana Kantha was a grand-pupil of Rama Kantha I 
and a pupil of Vidya Kantha4, who was his father also, as it is 
clear from the colophon appended to each chapter. He was 
thus, a successor of Srikantha, the author of the Ratna Traya 
and, therefore, belonged to the middle of the 11th century A. D. 


We know of two works of this writer (I) Mrgendra Vitti, 
which has been published and (II) Brhattika or Sarannisa, a 
commentary on the Tattva Sangraha of Sadyojyoti, which 


1 है. 1: 32. | 3 V. P. (Ban.) 744. 
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we know from reference to it by Aghora Siva in an introductory 
verse to his own commentary!. It appears that many commen- 
taries had been written on the Mrgendra Agama before Narayana 
Kantha. He refers to them and points out their defects?. 
Following the text he criticises many systems of thought, such as 
Bauddha, Jaina, Carvaka, Vedanta, Mimamsd, Sánkhya, Yoga, 
Nyüya and Vaisesika. He refers to Sadyojyoti3, alias Khetaka 
Nandana and Brhaspati4. He also quotes the Tattva Traya 
NirnayaS and the Bhoga Karika®. He was the father of Rama 
Kantha II. 


RAMA KANTHA, THE AUTHOR OF THE 
SARVATOBHADRA. 


The name, Ramakantha, is very confusing in the history of 
the aiva philosophy. We have already dealt with Rama kantha 
I and have assigned him to the second half of the 10th century 
A. D. on the basis of his relation to Aghora Siva, who, according 
to his own statement in the Paddhati, completed it in 1158 A. D. 


But Ramakantha, the author of a commentary, the Sarva- 
tobhadra, on the Bhagavadgita, speaks of himself (I) as a des- 
cendant of Narayana who belonged to Kanyakubja, and (D 
asa younger brother of Muktükana. We know of a Muktü- 
kana as a contemporary of King Avanti Varman of Keshmir 
(855-883 A. D.). 


Is this Muktakana, who adorned the court of Avanti Varman 
as a poet, identical with the brother of Rima Kantha, the author 
of the Sarvatobhadra ? We can identify if we suppose that an 
ancestor of his, like that of Abhinavagupta, was taken over to 
Kashmir from Kanyakubja, by king Lalitáditya of Kashmir 
(8th century A. D.). On the basis of this identification we can 
assign Rama Kanthd, the author of the Sarvatobhadra, to the 
first half of the 101 century A. D. 


There is, however, a clue to distinguish Ramakantha, the 
author of the Sarvatobhadra, from both Ramakantha | and II. 
For, this Rama Kantha does not talk of himself as the son of 
Narayana Kantha, as does Rima Kantha वा (refer just below) 
but as a descendant (Tadvammée). Nor does he talk of 
1 T. San, 1. 4 132. 
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Nürüyanakantha as such. He simply refers to Naráyapa, who 
belonged to Kanyakubja. He can, therefore, be easily distinguished 
from Ràmakantha Il. He quotes from the Stotravali of Utpala, 
referring to the author with great respect "Utpaladevapada". 
He, therefore, seems to be a generation or so later than Utpala- 
cárya, who belonged to the end of the 9th and the first half of the 
10th century A. D. But Rámakanthal was a contemporary 
of Utpala and hence cannot be identified with Ràmakantha, 
the author of the-Sarvatobhadra. If, however, we do not inter- 
pret the respectful reference to Utpalácárya, as indicative of 
a later date, or hold that it is indicative of his being a pupil of 
Utpala; because Ramakantha I, in his commentary on the 
Spandakarika, refers to himself as such; we may identify this 
Ramakantha with Ramakantha I, the author of the Sadvrtti, 
of which the Ratna Traya `of Srikantha, referred to poi er, 
is merely an imitation as stated above. In this case we have to 
suppose that Rama Kantha I was blessed with long life. 


RAMA KANTHA II 


Ramakantha II, the son of Narayana Kantha (11th century 
A. D.) was ‘predominantly a dualist §aiva thinker. He wrote 
commentaries on the Agamas of the Siddhanta School and 
sindependent works, dealing with the various important philoso- 
phical problems from the dualistic point of view. He criticises 
the Lakuliáa Pá$upata conception of Mukti as attainment of 
similarity with Siva. 


A MS. of his commentary on the Matangágama is preserved 
in the library of the Government Sanskrit College, Calcutta. 
His commentary on the Svayambhuvagama, called the Svaya- 
mbhuvodyota, is known from his own reference to it in his 
commentary on the Nare$varaparik$à, page 89. 


By his time the dualist aiva School, based on the twenty- 
eight §aivagamas, was well established. He refers to its followers 
as the Siddhantavadin. Following this school, he asserts the 
pring of the individual independently of the Universal, the 

vara. 


The theory of meaning was hotly discussed by his predec- 
essors, both the monists and the dualists. Helàrája,—who, at 
the end of his commentary on the Vakyapadiya Chapter III refers 
to himself as a descendant of Laksmana, who was a minister to , 
King Lalitaditya Muktüpida of Kashmir (733 A. D.) and as 
a son of Bhütirdja, to whom Abhinavagupta refers as his teacher 
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in dualism and who, therefore, belonged to the later half of the 
10th century A. D.—had already spoken on it from the monistic 

intofview. And Srikantha in his Ratna Traya had spoken on 
it from the dualistic point of view. Following the dualistic 
current of thought, he, therefore, wrote his Nada Karika, refut- 
ing the Sphotavada of the Indian grammarians. 


The theory of liberation is an essential part of every system of 
Indian thought. Sadyojyoti in his two works had refuted 
the conceptions of Moksa, as propounded Ld other systems in 
his two works, dealing with this subject (I) Moksa Karika and 
(II) Paramoksa Nirása Karika. Ramakantha ll in his comm- 
entaries on these works refutes (I) Utpatti Samatüpaksa, the 
theory that the omniscience and omnipotence do not originally 
belong to the individual limited subject and that they arise at 
liberation: (II) Samatà sankránti paksa of the Lakuli$a Pāśupata, 
which held that just as the fragrance of musk passes on to 
other things, so omniscience and omnipotence of Siva pass on to 
the limited subject at liberation: (11) AveSapaksa, which asserted 
that just as à Graha, while at its own place, enters into a person 
so do the powers of iva into the liberated. He propounded 
(IV) Abhivyakti paksa. 


Other two works of this author, which are known from 
references only, are (I) Mantra Viveka Tika (M. Kà. 4) and ay 
Agama Viveka (P. K. 49). 


KING BHOJA OF DHARA 


The preceding discussion has shown that Saiva dualism was 
very popular in Kashmir during the four centuries about the 
rise of monism in Kashmir and that writers on it were descen- 
dants of Narayana, who had migrated from Kanyakubja to 
Kashmir exactly as the ancestor of Abhinavagupta, Atrigupta, 
had. It is thus clear that the currents of the aiva dualism and 
monism were running in Kanyakubja and flowed from there 
to Kashmir. 


Saiva dualism was equally popular in central India also. 
It engaged the attention of no less a person than King Bhoja of 
Dhara (1018-60 A. D.), who is a recognised authority on so 
many subjects, such as Alankara and Vastu $üstra etc. and 
who is considered to have been a great patron of Sanskrit learning. 
His available work on aiva dualism is the Tattva Prakasika, 
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Aghora Siva wrote a commentary on it. Therein he maintains 
that the Siddhánta school is dualistic and that his comm- 
entary aims at refuting the monistic interpretation of the text by 
bs ose who were ignorant of the fundamentals of the Siddhànta 

aivaism. Another commentary on it was written by Kumà- 
radeva, who is recognised as an authority in the various Paddhatis. 
He is referred to as “Taduktam Kumaradevena". 


The Tattva Prakasika is quoted by Vidyáranya Yatindra! in 
his commentary on the Süta Samhita. It admits thirty-six 
categories and holds that Siva with §akti, which is inherently 
‘in Him, is beyond the categories. 


The name of the teacher of King Bhoja in dualistic Saivaism 
was Uttunga Siva, who lived in Kalyana Nagari in Lata or Southern 
Gujarat, wrote a Paddhati and was recognised authority in 
interpreting the Saivagamas. This we know from the Paddhati 
of Aghora Siva. 


AGHORA SIVA 


In the course of the preceding sections it has been shown 
that the dualistic §aiva school had its exponents in Kanyakubja, 
Kashmir, central India and Lata or Southern Gujarat, during 

„three or four centuries about the rise of the monistic Saivaism 
in Kashmir. It has to be shown now that the south was not with- 
out an exponent of this system. ; 


Aghora Siva, a great commentator on the works on dualis- 
tic Saivaism, according to his own statement, was an inhabitant 
of Cola country and belonged to the city of Kundina Kula?. He 
flourished in the middle of the Twelfth century A. D. For, he 
completed his Paddhati, as he himself says at its conclusion, 
in 1158 A. D. He was a great teacher and had no less than two 
Lakhs of pupils?. The name of his teacher was Sarvatma Siva’. He 
was not only a great religious leader and commentator on the 
dualistic aiva works, but also a poet and dramatist. He 
wrote the following Kavyas: 


Ascaryasara 


1. 

2. Pakhandapajaya 

3. BhaktaprakaSa 
1 A. Pra. (Intro) 4. 4 A. Pra. (Intro) 6. 
2 A. Pra. (Intro) 4. 5 T. Ri eSB 
So क N कल” 4 STA kes Na 
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He also wrote a Drama (Nitaka), entitled Abhyudaya. He 
commented upon the following dualistic Saiva works:— 
Tattva Prakasika of Bhoja. 

Tattva Sangraha of Sadyojyoti. 
Tattva Traya Nirnaya of Sadyojyoti. 
Ratna Traya of Srikantha. 
Bhogakarika of Sadyojyoti. 

Nada Kiriki of Rama Kantha II. 
Mrgendra Vitti of Narayanakantha. 


He refers to the last named commentary on the Mrgendra 
Vitti in his commentary on the Ratna Traya!. 


SoS 


It appears that before the time of Aghora Siva commentaries 
on many of the Twenty-eight Tantras of the Siddhànta school 
had been written. For, he distinctly mentions commentaries 
on Svayambhuva, Kiranaand Matanga Agamas together and 
puts the word etc. at the end2. And referring to their authors he 
states the name of Rama Kantha using the word, etc. (Adi) at the 
end3, He also mentions a Yrtti on the Kalottara Agama by 
Rama Kantha, in his Dipikà, a commentary on Narayana 
Kantha’s Vrtti on the Mrgendra Tantra‘. 


RTS 3 R. T. 8. 
2 UR. T.:105 4 Mr. Vr. Di. 421. 


(II) LAKULISA PASUPATA SYSTEM OF SAIVAISM 


In the foregoing pages we have dealt with a system of aiva 
Dualism, which,—in the light of (I) our conclusion on the identi- 
fication of the system, referred to in the Pagupata section of the 
Sankara Bhásya on the Vedanta Sūtra, with the system, which 
served as the common basis of both the Nyäya and the Vaisesika 
and (II) reference to the founder of the Vaisesika as a Pasupata,—- 
may be called Pásupata. There is no independent work on this 
system available so far. We can get an idea of the fundamen- 
tals of this system from references only. 


The Lakuliga Pagupata is different from the Püsupata. In 
fact, Madhava, in his Sarva Darsana Sangraha, seems to have 
the distinction between the Pagupata and the Lakulisa Pasupata 
in his mind, when he called the system, dealt with after the dualistic 
Saivaism, Lakulisa Pagupata. The two systems differ from each 
other in so faras the one is dualistic (Dvaita) butthe other 
is dualistic-cum-non-dualistic (Dvaitadvaita) : the one has no 
available independent literature, but the other has authorita- 
tive texts, such as (1) Pagupata Sutra by Lakuliga himself with 
the commentary of Kaundinya : (2) Gana Karika of Bhasarva- 
jfia with a commentary by a writer whose name we do not yet 
know: (3) Yama Prakarana and Atma Samarpana by Visuddha 
Muni: (4) Karanapadartha etc. The first two are referred to by 
Madhava, who quotes the first aphorism of the available 
Pasupata Sūtra and some verses from the Gana Karika. There 
is, therefore, no doubt about it that these works are on the Laku- 
liga Pagupata system. 

In dealing with the Lakuli$a Pasupata we are on surer his- 
torical ground. For, there is epigraphical evidence to show that 
Lakuliga, the founder of the system, flourished in the second 
century A. D. The,Lakuliga Pasupata system is very closely 
related to the Veda in general and the Black Yajurveda in parti- 
cular. In fact, the five objects of contemplation for the gradual 
attainment of the liberation, as stated in the Pasupata Sūtra, 
are the five aspects of Siva as presented in the Taittirlya Aranyaka 
in its closing sections. 


The Taittiriya Aranyaka, in its last three books, from the 7th 
to the 10th, contains an Upanisad, which is divided into three 
parts: (I) Samhiti (II) Varuni and (HII) Yajiiiki. (1) Samhiti is con- 
tained in the 7th Book. It contains prayers of different kinds 
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and instructions, which have necessarily to be followed to 
attain fitness to tread on the path to Self-realisation. (11) Varuni 
is the content of the VIII and the IX Books. It deals with Brahma 
Vidya. It is called Varuni, because it was promulgated by 
Varuna. (III) Yajfiki forms the X Book!. 


NARAYANOPANISAD 


The tradition current among the Vedic teachers represents 
the X Book of the Taittiriya Aranyaka, which constitutes the 
Yàjüiki Upanisad and which is also called Narayanopanisad, 
to be a miscellaneous collection (Khila)?. It is so called because 
it is a collection of miscellaneous things, which are put together 
at the end, after all, that is of importance, has been said in earlier 
sections in regard to rites, contemplation, symbols and the 
Ultimate Reality. There are different recensions of this Book, 
in different regions?. They considerably differ from one another. 
The Dravidas have sixty-four sub-sections, the Andhras 80, 
the Karnütakas 74, and others 89. 


It appears that the closing section of the Taittiriya Aranyaka, 
the miscellaneous collection, belongs to a period when the anta- 
gonism between Brihmanism, as represented by the earlier por- 
tion of the Vedic Samhitüs, and Saivaism, as represented in the 
subsequent Saivigamas, had completely disappeared. This 
becomes clear from the following facts :— 


(I) The Mantras from "Sadasaspati" to “Manohimsih” 
are found in the Karmakanda of the original Taittirya 
Aranyaka. They are repeated in the 1९11184. 


(IT) In regard to the Mantras, beginning with "Purusasya 
vidma”, Sáyana says that from this point onward there are 
different readings in different places. He, however, follows the 
reading, as found in Dravida : because it was accepted by earlier 
compilers like Vijfiánatma*. 


(III) The Mantras, as Sayana points out, from *'Tatpurusáya" 
to “Narayanaya” state the forms of the various gods as found 
in the Agamas. He also quotes from them. 


And the similarity between the philosophical doctrines, pre- 
sented in the Taittiriya Aranyaka, with those, propounded in 
the Pagupata Sūtra of Lakulisa, is so great that there seems very 
Mox TE aa MIE HI Rd eS SS eee 


1 Tai. A., 487. 
2 Tai. A., 689. 


| 4 Tai. A., 698. 
3 Tai A., 690. | 


5 Tai, A., 699, 
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little doubt about it that the latter contains the philosophic tradit- 
ion, presented in the former. Both present the Maya to be the 
power of the Brahman and, therefore, as having no existence 
independently of the Brahman. Both talk of the Brahman as 
Mayin and, therefore, Saguna. Both present the monistic-cum- 
dualistic (Dvaitadvaita) philosophy. That the concluding 
section of the Taittiriya Aranyaka, the Narayanopanisad, pre- 
sents such a philosophy, is evident from the fact that itis taken 
as an authoritative text by the Visistidvaitins : it is commented 
upon from the point of view of the Visistádvaita Vaisnavaism 
also. We shall deal with the points of agreement between the 
philosophical doctrines, presented in the Taittirlya Aranyaka and 
the Pásupata Sūtra of Lakulisa, in detail in a subsequent section. 


THE DATE OF THE LAKULISA PASUPATA SYSTEM 


In determining the date of the rise of the Lakulisa 
Pagupata system, we have to take the following material into 
consideration :— 

(I) Mathura Pillar inscription of Chandragupta II. 

(II) Stone slab inscription of Somanatha. 

(III) References to the successive pupils of Lakulisa, as 
found in (a) the Vayu Purina (b) Linga Purina (c) 
Süta Samhita (d) Sad-darsana Samuccaya of Raja- 
Sekhara. 

There is enough historical evidence to show that the Lakulisa 
Pagupata system was propounded in the 2nd century A. D. 
There is epigraphical evidence of the Mathura Pillar inscription 
of Chandragupta Il in support of this view. The inscription 
refers itself to the reign of Chandragupta, son of Samudragupta. 
The date of the inscription is 61, which for reasons, stated below, 
has to be referred to the current Gupta era. Though, unfortu- 
nately the part of the inscription, which states the era, is muti- 
lated; yet the portion, stating the day, is well preserved and there 
is the indication of month also through the word **Prathame":— 


"Ekasasthe 60 1 (Pra) thame Sukla divase Pancamyam”. 


It means that in the year 61 there was an intercalary month. 
And on the evidence of Jain works, Dr. K.B. Pathak has proved 
that expired or current Gupta years can be converted into cor- 
responding Saka years by adding 241. Thus, if we add 241 to 61 
Gupta year of the inscription, we obtain 302 Saka which is equal 
to 380 A.D. The year of inscription, therefore, is 380 A.D. For, 
the year 61 in the inscription refers to current Gupta years. This 
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becomes clear, if we refer to page 42 of Table X of the Indian 
Chronology by Swami Kannu Pillai. Therein we find that there 
was an intercalary month only in 380 A. D. and that this was 
Asadha. Therefore, the year referred to in the ‘inscription, 
has to be taken to be current Gupta year. 


REFERENCE TO $AIVA TEACHER, UDITACARYA. 


Uditàcarya, according to the inscription, was a Mihegvara, 
a pupil of Upamiticarya and grand--pupil of Kapila and great- 
grand-pupil of Parasara. Thus, Uditacarya was the fourth in 
succession from Parasara. The inscription also states (T) that 
Uditicirya was the tenth in succession from Kaugika: (II) that 
he installed two images, called Kapilesvara and Upamitesvara. 
The second part of these two names indicates that these two 
were Lingas, one in the name of Upamita and the other in the 
e: of Kapila, who were his teacher and grand-teacher respec- 
tively. 

These images were installed in Gurváyatana, the teachers’ 
shrine, the place where the memorials of teachers were establi- 
shed. It was a shrine, similar to that of which Bhasa talks in 
the third act of his Pratima Nataka. These images comprised 
the Lingas, set up in the names and to the memory of teachers 
of that lineage, to which Upmitacarya belonged. The Lingas 
were not only named after the teachers, but also bore the por- 
traits of teachers, Upamita and Kapila, separately. 


IDENTIFICATION OF KAUSIKA 


The inscription presents a problem. Though it mentions 
the two teachers, who preceded Upamitücarya in the lineage 
from Parasara; yet it does not state the names of the five teachers, 
who camcin between Kaugika and Parasara. The problem, 
therefore, arises “Who was this Kaugika ?" We can fix the date 
of the Lakuliga Pasupata system, if we can correctly identify 
Kau$ika. Let us, therefore, see what help we can get from the 
Puranas and other sources on this point. 


A passage which is common to both the Vayu and the 
Linga Purina, shows (I) that Lakuli was the last incarnation 
of Mahesvara (II) that this incarnation took place in Kayarohana 
or Kayavatara, which is identical with Karvan in Baroda state : 
and (III) that he had four ascetic pupils: Kausika, Garga, Mitra 
and Kauru$ya!. 


*| J. B. B. R. A. S. VOI. XXII, PP. 154 ff. 
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The statement, as found in the Puranas, is corroborated by 
a stone slab inscription, which originally belonged to Somanatha 
in Kathiabad, but is now in Portugal. This was edited by 
Dr. Buhler in Ep. Ind. Vol. 1, p. 271 ff. All the four names are 
found in it, though with slight variation. But the name Kausika 
is unaltered. This belongs to the reign of Chalukya King 
Sarangadeva. 


The name, Kausika, occurs as that of the first pupil of Lakuli, 
not only in the Puranas, referred to above, but also in (a) the 
commentary by Kaundinya on the Pasupata Sūtra as Ku$sika! 
(b) Sita Smbhiia IV, section dealing with Lakuli$a Ksetra, (c) 
Sad-dargana Samuccaya by Rajasekhara? and (d) Brhadvrtti? by 
Guna Ratna Siri. There is, therefore, very little’ doubt that 
Kausika was the first pupil of Lakulisa. 


The stone slab inscription of Somanatha states also (I) that 
these four pupils of Lakuli, who came in succession, were foun- 
ders of four lines among the Pasupatas (II) that the three Acaryas, 
mentioned in it (1) Kartikaragi (2) Valmikirasi and (3) Tripuran- 
taka belonged to the line of Gargya; and (HI) that the last was 
a contemporary of Sárangadeva, in whose reign the inscription 
was incised4. 


Thus, the two inscriptions refer to two lines of teachers from 
the two pupils of Lakuli (1) Gargya (2) Kausika. The one, it 
seems, settled down at Somanátha and the other at 
Mathura. 


Uditàcárya (380 A. D.) therefore, is the eleventh in the line 
of teachers from Lakuli$a, being the tenth from Kau$ika, 
the direct pupil of Lakulisa. If we allow 25 years for each 
generation, Lakulisa may be said to belong to the first half of 
the 2nd century A. D. 


THE PROBABLE SHAPE OF THE MEMORIAL LINGAS 


The custom of erecting memorials of the outstanding 
personalities is very old in India. They were of different forms. 
From reference to one such memorial in the Pratima Nataka of 
Bhasa, we understand that about the time of Bhasa there was 
the custom of putting up images of the Kings, belonging to an 
important dynasty, in a building, which very closely resembled 
a Devakula. These images were so faithful reproductions 

1. P. Su., 4. 3 S. D. Sam. 59. 

2 G.K. (Appendix III) 35. १4 E. Ind., Vol, XXI, 6. 
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of the originals that the latter could be recognised in the 
former. The memorials of Upamitàcárya and Kapilacarya, 
put up by Uditacarya, to which there is reference in the 
Mathura Pillar inscription, do not seem to have been in the form 
of images of the teachers alone. Their images seem to have 
been carved out in the Lifigas of Siva. This is clear from 
reference to Lingas in the inscription itself. The conclusion that 
these Lingas had the portraits of the teachers carved out in 
them, seems to find support from the fact that there are two 
Lingas with portraits of Lakuli, sculptured in front. One 
of these is in the temple of NakleSvara and the other in that 
of Rájaráje$vara, both at Karvan in Baroda state. Thus, the 
custom of combining a Liüga with a portrait of the person 
in the memory of whom it was put up, seems to have been pre- 
valent among the followers of Lakulisa. The Lingas, therefore, 
put up by Uditácárya, seem to have had the portraits of the 
teachers carved out in them. 


(IV) THE $AIVA VISISTADVAITA 


The Visistadvaitism is generally identified yos VaiSnavaism, 
as presented by Ramanuja, who was born in_ Sriperumbudür in 
1027, A. D. If we. look atthe history of the Visistidvaita 
Vaisnavaism, we find that it has evolved out of the Dualism- 
cum-non-dualism (Bhedabhedavada). For, before Ramanuja 
the Brahmasütra of Bádaràyana had been commented upon 
by two eminent authorities. 


(I) Bhaskaracatya, who lived about 900 A. D. upheld the 
Bhedabhedavada. He did not agree with the viewsof Sankara 
r those of the Pancaratra Vaisnavas. He asserted that unity 
and multiplicity are equally real; that the Brahman is not 
an undifferentiated mass of pure consciousness, but possesses 
all perfections; that the causal state of the Brahman is a unity, 
but its evolved state is a multiplicity; that things are non-diffe- 
rent in their causal or generic aspect, but are different as 
effects and individuals; and that non-difference does 
not absorb difference, as fire consumes grass. 


(II) Yadavapraka$a, who was for some time the Guru of 
Ràmànuja and lived in the 11th century A. D., wrote an indepen- 
dent commentary, leaning to advaita interpretation. His theory 
also is called Bhedabhedavada. He holds that Brahman changes 
into Cit (Jiva) Acit (matter) and [Svara (God). He asserts 
that both Cit and Acit are only different states of one substance 
and not different substances in themselves; that the Brahman, 
though it undergoes changes, yet it does not forfeit its purity; 
that there is no contradiction in saying that a thing can be 
different and at the same time non-different from itself!: for, 
every thing is unity from one point of view and multiplicity from 
another. 

Thus, it is clear that in the history of the Vai$nava thought 
the Visistadvaita has been preceded by the Bhedabhedavada 
And if we study the available literature on the Saiva Philosophy 
we find that the Saiva Visistadvaita also evolved in the same way, 


SAIVA VISISTADVAITA AND SRIKANTHA 


yY Onething that can very definitely be said about the time of 
Srikantha is that he was a successor of Utpalacarya, the author 


+l L Ph, Vol. गा, 670—1, 
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of the Ivara Pratyabhijňā Kürikà, a recognised authoritative 
text on the monistic Saiva Philosophy of Kashmir, on which 
Abhinavagupta has written a commentary, called Vimar$ini, 
an English translation of which is given in the body of the pre- 
sent volume. Srikantha quotes from the above work, a well 
known verse : 


“Cidatmaiva hi devontah" etc. 

I. P. V. (Bhàskari) Vol. I, 226. 

He quotes it not less than three times in the course of his 
commentary on the Vedàntasütra : Vol. I, 341, Vol. II 29 and 111. 
ld. aer aide belonged to the first half of the 10th century A. D. 

tikantha quotes from the ISvara Pratyabhijna Karika with the 
following remarks:— 
(I) "Tathà abhiyuktasüktih" Srikam. Bh. Vol. I, 341. 
(II) “Tatha” àptavacanamapi" Srikam. Bh. Vol. II, 29. 
(III) “Ityadyagamapramanyacca” Srikam. Bh. Vol. II, 111. 

From these it is clear that by the time of Srikantha, the T$- 
vara Pratyabhijfid Kürika of Utpalacarya had already been 
recognised as an authoritative text on Saivaism. We shall, there- 
fore, be not wrong if we assign him to the 11th century A. D. 


It may be,pointed out here thht the verse under discussion 
is quoted by Sripati Panditaradhya in his Srikara Bhásya on the 
Vedanta Sitra and is said to be taken from the Vatuligama. 
But this does not affect our position. For, the verse as quoted 
from the Agama differs though slightly from the verse as we 
find in the commentary of Srikantha. Srikantha’s quotation 
fully agrees with the reading of Utpalácárya's verse as printed 
in the Bhaskari Vol. I, 226. And it is important to note that this 
is not quoted by Utpala but presents his view in the context of 
criticism of the subjectivist Bauddha. 


Utpalacarya belonged to the first half of the 10th century 
A. D. This, therefore, is the upper limit of Srikantha's date, 
The lower limit, which can definitely be fixed isthe 16th century, 
to which Appayya Diksita, who has commented on the Bhasya of 
Srikantha, belongs. That §rikantha belongs to some distant 
period from Utpalacarya is clear from his respectful references, 
quoted above. He was probably a contemporary of Rámànuja 
as the circumstantial evidence shows. Thus, in the 11th century 
both Ramanuja and rikantha seem to have propounded visis- 
tadvaita. One from, the point of view of Vaisnavaism and the 
other from that of Saivaism. 
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According to him, there is no antagonism between the Veda 
and the Saivágama. He recognises both to be of equal authority. 
He insists on the use of the word “Sivāgama” for the Veda 
also. He holds that Sivagama is of two types, (I) for the twice- 
born only, and (II) for all, irrespective of the caste to which they 
UP. ; The Veda is of the former type and the Agama is of 
the latter!, 


Srikantha refers to an interpretation of the Pá$upatüdhikarana, 
which seems to agree with our view, expressed earlier: (I) 
that the PaSupata system, criticised by Sankara in the Pásupat- 
üdhikarana of his commentary on the Vedàntasütra, is not 
the system, as presented in the Pá$upata Sūtra by Lakulisa, which 
is clearly a Dvaitadvaita system, and to which, therefore, the 
criticism does not apply; (II) that the system, under criticism, 
is dualistic, different from that presented by, Madhava, in 
his Sarva Dar$ana Sangraha, under the title “Saiva Dargana”. 

rikantha, in the course of his commentary, says that the earlier 
authorities maintained that — "Patyurasàmafijasyàt" criticises? 
"Sivàgamaikade$a" which asserted that the material cause 
is separate from and perfectly independent of the instrumental, 
and that Siva is the instrumental (Nimitta) cause only. 


He is an exponent of the Visistadvaita Saivaism. He rejects 
the Bhedábhedavàáda as impossible. For, unity and multiplicity 
being opposite in nature, cannot co-exist on the same substra- 
tum. It is against the fact of experience. He distinguishes his 
view from many others. He holds that the difference between 
the Ultimate Unity and the phenomenal multiplicity is not 
such as we experience between a jar and a piece of cloth: nor 
are they perfectly identical, as mother of pearl and silver, for 
which the former is mistaken. He asserts that he,is a ine सर 
dvaitavadin3, admitting the relation between the Siva and the 
phenomenal multiplicity to be similar to that which exists 
between a body and a soul or between a substance and a quality. 
The non-difference of them is similar to that of clay and jar or 
of quality and substance, in so far as the two, being cause and 
effect or substance and quality, do not exist in isolation from 
each other. For, just as jar has no existence without clay nor 
does lotus exist without blueness; so the power to produce 
multiplicity cannot exist without Brahman or Siva; nor can 
Brahman have being without the power. Just as we cannot 


1 Srikam, Bh. Vol. IT, 111. | 3 Srikam. Bh, Vol. II, 31. 
2 Srikam. Bh. Vol. II, 111, 
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know fire without heat, so we cannot know Brahman without the 
power. And the one, which is invariably experienced together 
with the other, is the attribute; and an invariable attribute 
constitutes the essential nature. The power to produce multi- 
plicity is invariably in the Brahman. The Brahman, therefore, 
es the power as the invariable attribute. Hence, according to 

ikantha, Visistadvaita is the only sound metaphysical theory, 


CRITICISM OF SRIKANTHA'S VISISTADVAITA 


, THE above discussion reveals the weakness of the theory of 
Srikantha. He identifies an attribute with essential nature. 
He has no hesitation in admitting heat to be an attribute of fire. 
But the difference between an attribute and the essential nature has 
logically to be admitted. For, a thing does not necessarily have 
the same attribute. Lotus is not necessarily blue. It can be 
white or red; and blueness can and does belong to many other 
things, sky or cloth, for instance. But the essential nature does 
not belong to other thing than that of which it is the essential 
nature. W. nth, for instance, cannot belong, as the essential 
nature, to any other thing than fire. 


The fact is that he has put together the analogies, cited by 
the opposite systems, Advaita and Visistidvaita, without 
distinguishing them from each other logically. He has also quoted 
the opposing authorities similarly. This becomes evident, if we 
take into account his quotation of Utpalácárya's famous verse:— 

“Ciditmaiva hi devontah" 
I. P. V. (Bhiskari) Vol. I, 226. 

which presents the fundamental doctrine of the monistic Saiva 
School of Kashmir. He also accepts the view of identity of 
power and its possessor, which is the basic view of the Pratyabhijfia 
system, as presented by Somananda in his Siva Drsti!. He also 
quotes the verse, cited by Bhàskarakantha in thé Bhaskari in 
support of the monistic view 


@ “Saktayosya jagat krtsnam” 


h., Vol. I, 266, 345. 
rikam. Bh. Vol. I. 300. 


(II) "Saktisca &£aktimadrüpát" 


Bh., Vol. II, 153 
Srikam. Bh., Vol. I, 300. 


1 S. Dr. 96. 
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The monistic tendency of Srikantha was noticed by his great 
commentator, Appayya Diksita (1550 A. D.) in the Ananda 
Lahari and Sivadvaita ,Nirnaya, wherein he inquired into 
. precise implications of Srikantha’s system and established that, 
in essence, Srikantha is a monist!. Our inquiry from the point 
of view of the works of authorities on the monistic Saiva 
Philosophy of Kashmir confirms the above view. 


*] S. Sri. 35. 
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| VISESADVAITA OR PURE DVAITADVAITA OF 
VIRA §AIVAISM 


The historians say that Vira §aivaism was founded by 
Basava, the Brahmana minister of Bijjala, in 1167 A. D. The 
word “Vīra aiva” seems to have a historical significance. It 
seems to refer to the heroic attitude of the followers of Saivaism 
in defence of their faith and philosophy. The Chalukya 
dynasty is well known. After the death of Vikramanka, the 
hero of Bilhana’s historical poem, Vikramankadeva Carita, 
the Chalukya power declined. And during the reign of Taila 
III (1156—62 A.D.) Bijjal or Vijjana, the commander-in-chief, 
revolted and obtained possession of the greater part of the 
kingdom. One legend says that Bijjala was a Jain and won- 
tonly blinded two Saiva ascetics. This led to a religious revo- 
lution. The revolutionaries, it seems, took to a kind of ‘passive 
resistance’. In defiance of the attitude of Bijjala towards Saiva- 
ism, the followers of the faith courjed the wrath of the cruel 
king by wearing the phallic form of Siva on arm, neck or head. 
They identified the life (Prana) with the phallic form (Linga) so 
that they refused to part with it while they lived. Parting with 
it meant parting with life. 


Sripati Panditaradhya seems to be referring to such a move- 
ment in the course of his commentary on "Jivamukhya Praha- 
lingat" (Sri. Bh., Vol. II, 91). He refers to the religious ceremony 
of identifying Prana with Linga and quotes the religious 
instruction, given to the disciple at the end of it. It runs as 
follows:— £ 

“Resolve to keep this phallic image of Siva asifit were your 
very life. Do not part with it so long as you live" (Sri. Bh. 
Vol. II, 92.) 


Thus, it seems that the wearers of the phallic image of Siva 
were called “Vīra” (Hero), because of the bravery with which 
they faced the wrath of the cruel king Bijjala. 


As a religious sect of Saivaism, it is distinct from other Saiva 
sects, (1) Samanya, (2) Misra and (3) Suddha. The followers of 
the first two worship ,both Siva and Vishu. And the followers 
of the last, worship Siva exclusively as do the, Vira Saivas. Vira 
Saivaism, however, is distinct from §uddha Saivaism in so far 
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as the followers of Vira Saivaism wear Liüga on the body, 
preferably on the head or suspend it from the neck’. 


| Vira Saivaism follows the authority of Twenty-eight Saiva- 
| gamas of the Siddhinta School, on which we have spoken ear- 
lier. The leading doctrines of the system are (1) AStavarna 
and (2) Satsthala, on which we shall write subsequently. It is 
a living faith, particularly in South India. Its followers, be- 
cause of their wearingthe Linga on the body, are called 
Lingayat. As a religious sect it emphasizes devotion to Siva. 


The religious tradition, current among the living Vira Saivas, 
however, says that Vira Saivaism was founded by five Acaryas : 
(1) Renuka (2) Daruka (3) Ekorama (4) Panditaradhya and 
(5) Visvaradhya : that these Acáryas belonged to hoary past, 
and that Basava simply revived and popularised, it. These 
Acaryas are believed to have sprung from the Siva Lingas 
(1) of Some$vara at Kollipaki, (2) of Vata — Vrksa Siddhe$vara 
(3) of Ramanatha at Draksarama Ksetra (4) of Mallikarjuna at 
Srisaila and (5) of Vifvanatha at Kasi, It is interesting to note 
in this connection that Mathas, associated with the names of 
these teachers, exist even to this day. They are found respective- 
ly at the following places which have been identified with those, 
mentioned just aboye:— 


(1) Balehonnur (Rambhapuri) in Kadur district in Mysore 
State : (2) Ujjain in. Bellary District in Madras Presidency; 
(3) Himavat Kedára in the Himalaya ; (4) §rigaila in Kurnool 
district in Madras Presidency ; and (5) Kasi (Banaras) in U. P. 
The tradition about the five teachers of Vira Saivaism has the 
support of Suprabhedágama?. 


The religious, tradition, which says that Basava was not the 
founder of Vira Saivaism but only a great exponent and upholder 
of it, seems to find some support in RajaSekhara’s reference to 
the wearing of Pránalinga on arm by a Saiva sect, as we have 
stated earlier. And RajaSekhara belonged to 900 A. D.  Sripati 
Pandita quotes from the Sadàánandopanisad, which belongs to the 
Simajaigisiya Sakha?, in justification of wearing of Pranalinga 
on arm. He also quotes from other ancient texts including 
the Veda to support the wearing of Linga. And Lingadbarana 
Candrika bv NandikeSvara has as its sole aim as its title shows, 
to prove that wearing of Linga is enjoined by the Vedas, the 


न. Sri. Bh, Vol. L7. | 3. Sri. Bh, Voll, 92. 
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Puranas and the Saivagamas, such as Kamika! etc, Thus 
the literary evidenee makes us believe that the characteristic 
religious practices of Vira Saivaism go back to very much earlier 
period than the 12th century A. D. and that Basava was a great 
u per and propounder of the Saiva Religion and em- 
phasized the wearing of Linga. 


THE FIVE TEACHERS AS HISTORICAL PERSONALITIES 


The mythical account of the earliest five teachers, given 
in the preceding section, in accordance with the religious tradi- 
tion, current among the living Vira §aivas, should rot lead us 
to think that these teachers have no historicity. Mythology 
of a religion has a propaganda value and contains the same 
amount of truth as does the propaganda literature of a political 
party. It needs verification just like the identification of the 
author of a particular work with that of another, because both 
have the same name. For, in the history of our literature we 
find many persons, belonging to distant periods, having the 
same name, and identification of one writer with another, on 
account of identity of the name, leads to very serious confusion. 


Keeping these two things in mind, if we try to find out the his- 
torical element in the religious tradition of the Vira Saiva, we have 
to base our conclusions on the references to them in the available 
literature from the pens of those whose historical reality is 
beyond all doubts and who can be assigned to definite periods. 


If we study the authoritative literature on Vira §aivaism; 
we get a fairly clear idea of the five teachers, referred to above, 
as historical onalities. We come across references to them 
in (I) the $r Bhasya of $ripati Panditaradhya and (ID) 
the aiva Bhasya on the Mahiniriyanopanisad by Vrsabhendra 
Pandita, who claims to be a descendant of $ripati Panditaradhya. 
Panditaradhya refers to at least three of the five teachers in the 
very introductory verses to his commentary on the Vedinta 
Satra of Badardyana, (I) Revana (II) Marula and (IIT) Ekorama. 


Revana is the first historical personality that is mentioned 
in a long list of teachers, which is based upon the §aivigamas, 
and which gives the teachers as they came in succession :(T) 
8805803 (II) Saktidhara (III) Sukesa (IV) Candi$vara (V) Bhragi 
rita (VI) Silida (VII) Kumbhodbhava(Agastya) (VIIJ) Vamadeva 
(IX) Revana. 


1 L. Cs 2, 
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Revana is represented to be well versed in the rituals! and 
ceremonies of the $aivaism, very popular among his pupils, 
a man of perfect self-control, who had become a Siddha, had 
attained spiritual greatness and, therefore, could grant any boon, 
like a Kalpavrksa. He is said to have refuted the theories 
of the opponents, such as (l) Mithyddvaita (II) Sünyádvaita, 
(III) Jaina (IV) Bauddha and (V) Lokayatika2. He is said to have 
written a commentary, or at least to have expressed views on 
some important problems, discussed in the Vedanta Sütra. 
Thus, he is said to have held that in the ‘p horism “Patyurasimafi- 
jasyāt” (Sri. Bh. 232-4.) Bādarāyaņa refutes the dualistic Pāśu- 
pata? (and not Lakulīśa Pāśupata, as we said earlier). He is said 
to have attained final emancipation, on account of his devotion, 
renunciation and faith in and practice of $ravana, Manana and 
Nididhyásana. He is spoken of as a great Vedic scholar, who 
had mastered all the Sákhás and written commentaries on the 
Vedàntic works. He is said to have held that all the passages 
in the §rutis, which talk of Saguna Brahman, refer to the mani- 
fested state of the §akti of Brahman; while those which talk of 

Nirguna Brahman refer to the unmanifested state of the 

Fem Hes along with Vemana etc. is said to have held that the 
Purusa Sükta, beginning with "Sahasrasirsà' etc. is to be inter- 
preted as referring to Parama Siva, though there are epithets in 
it, which are applicable to Visnu only. 


REVANA SIDDHA AND REVANARYA 


§ripati Pandita refers$ to Siddhinta Sikhamani by Revanarya. 
But we have to distinguish between Revana Siddha and Revana- 
rya. For, the author of the S'ddhanta §ikha@mani in the 
introduction to his work, speaks of himself as Revanarya, son 
of Revana Siddha and grandson of Viranaradhya. He gives 
the names of two more of his ancestors, who came before 
Virandradhya in succession: (I) Vigvanatha and (II) Sarvesa De- 
Sika. It is thus clear that Revana Siddha was the father of 
Revanarya, the author of the Siddhanta gikhamani and that 
§ripati Pandita in the references, given in the preceding section, 
refers to Revana Siddha but not Revanarya. 


1 Sri. Bh., Vol. II, 1. 4 Sri. Bh., Vol. ll, 382. 
2 Sri. Bh, Vol. IL, 193. |5 M. U. S. Bh 57. 
3 Sri. Bb., Vol. II, 234. 6 Sri. Bh, Vol. 1, 12. 
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Siddhanta Sikhamani is a very important work on Vira ai- 
vaism. Hardly there is any work on this system, in which it 
is not referred to. It has a commentary by Bhoga Malle$a, 
a copy of which is preserved in the Madras Oriental MSS. Library 
(X no. 5119). It was translated into Tamil by Turaimaügalam 
iva PrakaSasvamin in the 17th century A. D. 


It may be pointed out here that §ripati Pandita quotes from 
the Siddhanta gikhamani! and attributes it to Renuka Bha- 
gavatpadacarya. The question, therefore, arises : “Is it a work 
of Revanarya, as stated above or of Renuka, alias Revana, 
whose descendant he claims to be ?”. In view of the fact that in 
the introduction to this work, the author calls himself Revanarya 
and speaks of himself as a descendant of Renuka?, §ripati seems 
to have used the family name of the author, instead of the per- 
sonal name. 

Revanarya, the author of the Siddhanta Sikhamani, wrote four 
other works, each of which is a commentary on the work of his 
grand-father, Sosali-Viranaradhya. These are :—(1) Paficaratna- 
vyakhya (or Tantrasaraprakasika), which is a commentary on 
the Tantrasarapaficaratna of Sosali-Virabaradhya; (2) 
Tarakapaficaratnavyakhya (or Tarakapradipika), which is a 
commentary on the Tarakapaficaratna by the same author; 
(3) Paficaratnavyakhya (or Sivatattvaprakasika) , which is a 
commentary on the $ivaratnapaficaratna by the same 
author; (4) Paficaratnavyakhya (Srutyarthapradipika), which 
is a commen on the §rutipaficaratna by the same author. 
This work is called Srutyarthaprakasika. In it, Revana- 
rya mentions both his father's and  grand-father's names, 
Revanasiddhe$vara and Sosali-Viranaradhya, which apear in 
the Siddhanta §ikhamani as Revanasiddha and Viranaradhya, 
and his own name as Revanarya. This establishes the identity 
of the author of the above works with the author of the Siddhan- 
ta Sikhamani beyond all doubts. (MSS. of these works are in 
the Madras Government Oriental MSS. Library. See Madras 
D. C. X, nos. 5090.) 


MARULA 


Marula is the second of the five teachers of Vira §aivaism. 
He was a pupil of Revana. He also was a Siddha and had 
attained spiritual greatness. He commanded the respect of the 
learned. He was well versed in various arts3. In many of the 


1 Sri Bh Vol II, 15. | 3 Sri Bh Vol II 1. 
*2 Sri Bh Vol I, 54. 
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references to Marula in the $rikara Bhasya his name is coupled 
with that of Revana. Thus, he is said to have rejected false 
monism, nihilistic monism, Jainism and Buddhism, in common 
with Durvasa and Revana!. Similarly in common with Revana 
he is said to hold (I) that the system, criticised in the Pasupata- 
dhikarana of the Vedanta Sūtra, is the Dualistic Pasupata, the 
principles of which are opposed to the teaching of the $aivagama ; 
(II) that all the §rutis, referring to Saguna Brahman, refer to 
the manifested state of Sakti and those which speak of the Nir- 
guna refer to the unmanifested state of Sakti?, and that the Purusa 
Sükta refers to Parama $iva. 


EKORAMA 


Ekorama was a grand-pupil of Revana and pupil of Marula. 
The learned bowed to him because of his character. He 
had a large following. He was a great exponent of the twenty- 
eight (बनल He was a keen controvertialist. He was 
master of Tarka, Vyakarana Mimamsa and the literature on 
ponon: He was a great yogin and used the garb of a Vira 

aiva Sanyasin. He? was the teacher of Sripati Pandita, the 
author of the Srikara Bhàsya on the Vedanta Sutra. 

It appears that Ekorgma also wrote a commentary on the 
Vedanta Sitra. For, Sripati Pandita at many places in his 
own commentary refers to the views of Ekorama on important 
Ero and says that he sticks to it, because it was held by 

oràma. For instance, he refers to Ekorama’s view: on 
"Srotavyah" etc., in the course of the commentary on, “Tattu 
Samanvayàt". Similarly in the commentary on the word “Jijnasa” 
of the first Sutra, he prefers the interpretation that was put upon 
it by Ekorama. 


; 
Very often Sripati refers to Ekorüma as Rama. This is 
particularly so, when he couples Ekorama with his predecessors 
such as Revana and Marula, because of their agreement on a 
certain point or something else that is common to them. Thns, 
he is represented to agree with his predecessors that the Pasupata- 
dhikarana refutes dualistic Pasupata School, and to have followed 
the same means to the final emancipation as did Revana and 
Marulas. : 


l Sri. Bh, Vol. II, 193. 4. Sri. Bh. Vol H, 23. 
2 Sri. Bh, Vol. II, 382. 5. Sri. Bh. Vol. II, 26. 
3 Sri. Bh, Vol. I, 1—2. 
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Sripati Pandita, the author of the §rikara Bhasya on the 
Vedanta Sütra from the point of view of Vira Saivaism, is a very 
important person in the history of the Vira Saiva literature 
exactly as Abhinavagupta is, in the history of the monistic Saiva 
literature of Kashmir. For, it is in relation to him that we can 
fix the dates of other authorities. Tn fact, if we can talk of the 
dates of the five great teachers of Vira Saivaism with a certain 
amount of plausibility and certainty, that is because of his referen- 
ces to at least three of them. He occupies the central position 
among them, being the fourth, as a pupil of Ekorama. Dos lty, 
therefore, he does not mention the fifth of the great Vira, Saiva 
teachers, Vi$varadhya, who was a successor. We identify Sripati 
Pandita with Panditaradhya for two very important 
reasons. (I) His own reference to Ekorüma as his own teacher. 
This is important; because all the three teachers, whom he 
represents to have come in succession and to have been related 
to one another as teacher and taught in the erre order, 
are the earlier of the recognised five teachers of Vira Saivaism. 
(II) Pandita is the last part of his name, as it is clear from its 
repeated occurrence in the colophon at the end of each. chapter. 
And it seems to have been the practice during the period, to 
which he belonged, to refer to the authorities by stating the last 
part of their names, as he himself does in the case of Ekoráma, as 
Rama.! Further, the word “Aradhya” was a recognised reveren- 
tial title added to the names of the persons, held in high esteem 
for their learning and devotion to the cause of the Vira Saivaism, 
as in the case of Vi$varadhya etc. 


§RIPATI PANDITA'S DATE 


Confining ourselves to the evidence, available in the Srikara 
Bhasya itself, we can definitely say that he belonged to the 14th 
century A. D. For, among the systems referred to and criticised 
by him is that of Madhva. There are two fundamental 
principles of it, which he refutes: (I) the all-pervasive nature of 
the 50012: and (II) dualism?. And the recognised date of Madhya 
is 1238—1317 A. D. Madhva was founder of a School of philo- 
sophy and a religious sect. He may, therefore, be supposed to 
have been recognised as an authority in his own life time. 


1 Sri. Bh., Vol. II, 269 | 3 Bri. Bh., Vol. 1, 273. 
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We, therefore,, need not suppose the lapse of any time between 
Madhva and Sripati Pandita to justify reference to the former 
by the latter. This agrees with the reference to him inan ins- 
cription belonging to the reign of Rudramba, the Kakatlya 
Empress, who ruled from 1295 to 1323 A. D. He seems to have 
been a younger contemporary of Rudramba and to have continu- 
ed to live long after her reign. He may, therefore, be assigned to 
the first half of the 14th century A. D. 


If we accept the conclusion, arrived at in regard to the date 
of $ripati Pandita, that he belonged to the first half of the 14th 
century A. D., there remains no difficulty in fixing the dates of 
his teacher, Ekorama, grand-teacher, Marula, and great-grand- 
teacher Revana. They may be said to belong to the period from 
the close of the 12th to the close of the 13th century A. D. 


He had embraced asceticism!, kad become a Sanyasin, at the 
time when he wrote the Srikara Bhasya on the Vedanta Sūtra. He 
iz a number of followers of the same order. He was a Vira 

va and wrote the commentary from the point of view of the 
Vira Saivaism. He called his system hr के Yana in order 
to distinguish it from the Nirvisesadvaita of Sankara and the 
Visistadvaita of Ramanuja. He asserts? that while other systems 
can present only a part of the Vedic text as an authority, the 
Vira Saivaism can claim the whole of it as such, i.e. every section of 
the Veda admits of consistent interpretation in the light of the 
Vira Saivaism only. He holds that the Veda is of equal autho- 
rity with the Saivagama. 


In the BasaveSa Vijaya by Saükararadhya, a miracle? is attri- 
buted to him. It is said that he collected burning embers in 
a piece of cloth and suspended it at the end of a branch of Sami 
tree. This miracle is referred to by a Kannada poet also. 


He holds that all the Srutis propound the dualism-cum-non- 
dulism, Dvaitadvaita, and that it is also a fact of the common 
experience. For,* we experience duality in the states of wake- 
fulness and sleep, but non-duality in thedeep sleep and hold both 
the experiences to be equally real. In the field of philosophy also, 
therefore, dualism cannot be maintained to be antagonistic to and 
inconsistent with non-dualism. We can refer dualism to the em- 


1 Sri, Bh., Vol, H, 2, *3 Sri. Bh., Vol. I, 9. 
2 Sri.Bh., Vol. II, 2. 4 Sri. Bh., Vol. H, 189. 
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pirical level and monism to the transcendental level, at which 
the individual gets united with Siva and becomes one with Him, 
as the water of a river does with that of the ocean, wherein it falls. 


This analogy to convey the idea of union of the individual 
with the universal, in final emancipation, is found in the Ku- 
lirnava Tantra also (MS. P. 123). 


HIS COMMENTARY 


Sripati Pandita follows the brief commentary, the Vrtti, on 
the Vedanta Sūtra by Agastyal. He mentions Agastya, as Kum- 
bhodbhava, in the line of teachers? (Paramparya). It is a very 
learned commentary, as is clear from references to and quotations 
from the Veda, Upanisads, Agamas, Puranas and philosophical 
texts and commentaries on them, which were written from the 
earliest time down to that of his immediate predecessor, Madhva. 
It takes into consideration not only the systems, with which we 
are familiar, on account of references to them by Sankara and 
Rāmānuja, but also those about which we can have no idea 
whatsoever from them. 


The Visistadvaita of Ramanuja and Nisprapafica-Brahmadvai- 
ta of Sankara are the main targets, at which §ripati Pandita's 
criticism is aimed. He criticises the former, for instance, 
in the course of his commentary on ;— 


(I) "Asminnasya ca tadyogam §asti” I, i, 6, 20. 
(II) “Muktopasrpyavyapadesat” .. I, iii, 1, 4. 
(III) “Utpatterasambhavat” eB m Ss 42 


In the course of his commentary on the last of the above 
quoted Sutras, he enters into an interesting discussion about the 
caste of Visnu and tries to show that Visnu is recognised to be 
a Ksatriya in all texts from the Vedas down to the Puranas, and 
that Visnu is to be worshipped by Ksatriyas only. In contrast 
to the above, he attempts to prove that Siva is recognised to be 
Brahmana in all texts andas such is an object of worship to 
Bráhmanas. He asserts on the basis of the names of famous ima- 
ges of Visnu, during his time,that the names of the images of Visou 
have the word “Raja” at the end, for instance, (I) Govindaraja, 
(II) Varadaraja and (III) Rangaraja. This clearly means that 
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not only the scripture but the persistent religious tradition 
also recognises that Visnu is Ksatriya. He also points out 
that in the religious festivals of the Vaisnava, which are celebrated 
according to the Paficaratragama, the word “Varma” is used 
for Visnu. In contrast to this he points out that the word '1ई- 
vara” is used at the end of the names of the images of Siva, sym- 
bolic or representative. 


AGGRESSIVENESS OF RAMANUJA 


In the above context, in the course of his commentary, §ri- 
pati Pandita refers to the aggressive Vaisnavaism of Ramanuja. 
An objection is raised “How can it be asserted that the names of 
the images of Siva alone have the word “Jśvara” at the end ?” 
For, the image of Visnu (which still exists at Tirupati and is 
visited by thousands of pilgrims daily even now) is called Venka- 
te$vara. 


In reply to this §ripati! asserts that the image of Venkatesvara 
simply appears to be of Visnu. In reality it is the image of Siva 
“Venkatesvarasya abhasa-visnutvam”. For, the image is 
decorated with snakes, and in the original image (“Malavigraha”) 
there are no characteristic marks of Visnu, such as Sankha and 
Cakra. It may be pointed out here that §afkha and Cakra, 
which we find in the image of Venkatesvara, are not of stone, 
of which the whole body is made, but of metal. It was the 
image of VireSvara (Virabhadra) which was changed into Ven- 
kate$vara by Ramanuja. This is proved by an additional exist- 
A fact that just below the hand of the image, there is a Siva 

nga. 

Similarly in regard to the use of the word “TSvara” at the end 
of the name ‘Vithalegvara’, he asserts that the image has Siva 
11188 on the head and, therefore, has been called “Vithalesvara”. 
For, it has been accepted that the name is to be dissolved as the 
genetive determinative compound “Vithalasya igvarah”. 


He declares that the Vaisnava Visistadvaita of Ramanuja, 
the characteristic philosophical technique of which consists of 
(D) Cit, (II) Acit and (III) Tévara, is not based upon the authority 
of the Veda and, therefore, has to be rejected?. He says that the 
Brahmana Vaisnavas, who are antagonistic to Siva, should be 
treated as outcaste?. 


1 Sri. Bh., Vol. II, 241. 3 Sri. Bh., Vol. I, 242. 
2 Sri.Bh., Vol. II, 247. | 
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He is equally opposed to the Saiva Visistadvaita, propounded 
by Srikantha in his Brahmamimarnsa Bhasya, and says that 
it is to be ignored!. 


He seems to refer to Sankara, when he talks of “a Bauddha 
in disguise" (Pracchanna Bauddha)? and gives the name “Nir- 
visesadvaita" to his philosophy. He holds that the section '*Ab- 
havadhikarana” in the Brahma Sutra, II, ii, refutes the system 
that presents the world, the soul and the I$vara to be nothing 
more than illusion. He attributes," Nirvisesadvaita" to Vasis- 
tha and seems to point out that Sankara, in his presentation 
Of the triad of God, soul and world as an illusion, follows 
Vasigtha, who propounded this view for the first time?. Simi- 
larly another aspect of स philosophy he seems to call 
Sünyadvaita, and attributes it to Sandipa. He holds that the 
section "Sarvathanupapatti" of the Vedanta Sūtra refutes it. 
He asserts that “Nigprapafica ^ Brahmüdvaitavada", which 
holds that the phenomenal world is due to ‘ignorance’ (Avidya) 
lacks the support of the Veda‘. 


Other systems refuted by §ripati,are (I) Raudras, the followers 
of which are branded with red-hot Siva Linga, , (II) Tantra Pasu- 
pata, the followers of which bear the marks of Sala and Damaru, 
(II) Ganapatya, (IV) Saura, (V) इह, (VD) Kapi ālika, (VII) 
Madhva, «A. Sankhya, (IX) Yoga, (X) Nyàya, (XI) Vaisesika, 
(XII) Ba and (XIII) Jaina etc. 


SOME UNFAMILIAR AUTHORITIES REFERRED TO 
IN THE COMMENTARY 


(I) Paramasivaradhya. Two, works are attributed to him: 


(1) Kaivalya Prakasa and (2) Sivajfiána Candrodaya.® (II) Jy- 
otirnatha (III) Ghantanatha (IV) Bhimanatha and (V) Bhatta 
Bhaskara. These? are spoken of as masters of all the Vedas, 
opponents of the systems of Bauddha, Páficarátra and Advaita, 
and as expounders of the view that Siva is Para Brahman. ° (VI) 
Durvasa. There is a work, referred to as “Durvasiya”, wherein 
he is said to have discussed the implication of the affix “Satr” 
in “Pivantau” in the Vedic passage “Rtarn pivantau" .He is also 
said to have refuted the views of those who hold that God, soul 


1 Sri. Bh., Vol. IT, 200. 5 Sri. Bh., Vol. II, 232-3 
2 Sri. Bh., Vol. II, 225. 6 Sri. Bh., Vol. H, 24. 
3 Sri.Bh., Vol. IT, 228. 7 Sri.Bh., Vol. II, 28,74. 
4 Sri. Bh., Vol. IT, 134. 8 Sri Bh., Vol. II, 25. 
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and world are illusory. (VII) Upamanyu. He also, along with 
Durvisa, Revana Siddha and Marula Siddha, is said to have 
criticised the views, stated just 800061. Is he identical with the 
author of the commentary on the Nandikesvara Kasika by 
Nandike$vara ? (VIII) Udbhataridhya and (IK) Vemanaradhya. 
They, along with Revana Siddha etc. are said to have held that 
the Vedic passages, such as "léanab sarvavidyanám" speak of 
Siva only as the Lord of 812, 


SRIPATI’S VISESADVAITA. 


The system, propounded by Sripati, was known by various 
names, such as (I) Dvaitadvaita, (11) Visesadvaita, (III) Sesvara- 
dvaita, (IV) Sivàdvaita, (V) SarvaSrutisaramata and (VI) Bhe- 
dübheda?. The word ‘Visesa’ which differentiates his monism 
from those of others, is interpreted in various ways in different 
contexts, We shall revert to this topic in the proper context. 
He admits thirty-six categories5, common to the monistic school 
of Kashmir. Among the various exponents of the Vedanta, re- 
ferred to by Büdarayana in his Vedanta Sütra; such as Jaimini, 
Asmarathya, Audulomi, Bádari and Küsakrtsna, he follows 
the last, Kasakrtsna, because he is an exponent of the Bhedabhe- 
davüda, takes all the Sruti texts into account and represents 
the central view of the Vedanta®, He admits the powers of will’, 
knowledge and action, which were earlier recognised by the 
monistic school of Kashmir. He also admits three impurities 
(mala) Anava, Karma and Mayiyas: and refers to six Ways? 
to final emancipation (Sadadhva) on which Abhinavagupta in 
his Tantraloka has written at length. 


1 Sri. Bh., Vol. II, 193, 6 Sri. Bh., Vol. II, 177, 333. 
2 Sri. Bh., Vol. II, 234,269. 7 Sri. Bh., Vol. II, 494. 

3 Sri.Bh., Vol. II, 195. 8 Sri, Bh., Vol. II, 176. 

4 Sri. Bh., Vol. 11,136,189. *9 Sri. Bh., Vol. 1, 69. 

5 Sri. Bh., Vol. II, 105,168. 


(V) NANDIKESVARA SAIVAISM 


The school of 68198 Philosophy, which is to be considered 


> 18 monistic and has been called “Nandikeévara Saivaism", 
because it was pounded by Nandike$vara, the author of the 
jika. 


TRADITION ABOUT NANDIKESVARA 


. Upamanyu, the commentator on the Nandikesvara Kāśikā, 
in the course of his commentary, Tattva Vimarsini, records the 
following tradition, which persists even now among the students 
of Pánini's system of grammer:— 


The sages, Nandik esa, Patañjali, Vyaghrapat and Vasistha, 
etc. esq: oap on Siva for inspiration. As an act of grace 
to them, Siva appeared and struck his hand-drum (Damaru). 
The sounds, produced by it, symbolically presented the fourteen 
Sütras. - The Sütras, found at the commencement of Pünini's 
Astadhyayi, are articulate representations of the inarticulate 
sounds of Siva's hand-drum. The sages, unable to understand 
the meaning of the Sütras, approached Nandikesvara for clari- 
fication. He (Nandikesvara) expounded the meaning in Twenty- 


Six Verses, Which constitute the text of the Nandikegvara 
K asika. 

In the NandikeSvara Kagika there is only one verse, number 
two, which is for the guidance of Panini etc. This is referred to 
by Nāgeśa Bhatta in the Udyotal. Tt says that the: last letter, 
at the end of each of the fourteen Sütras, is for the sake of Panini 
to enable him to build up the system of grammar. The rest of 
the verses present a monistic System of §aiva philosophy. 


THE DATE OF THE NANDIKESVARA KASIKA 


The literary tradition, referred to in the Preceding section 
recognises Nandikesvara to be a contemporary of Panini. There 
Seems to be some truth in this tradition. For. Patafijali, in his 
Mahabhasya?, seems to refer to the interpretation of the system 
of sounds, represented in the fourteen Sutras, by Nandikeévara. 
For, he talks of it as “Brahmaragih”. This view seems to 
find support in the interpretation of “Brahmarasih” as 


Te Oe Se o | 2. M.Bh, 132, 
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“Brahmatattvam” by Kaiyata. But in the opinion of Nagesa 

Bhatta, as expressed in the course of his commentary on the 

above, Patanjali had Nandikesvara's view in his mind. For, 

nes definitely quotes the fourth verse of the Nandikesvara 
asika. 


UPAMANYU, THE COMMENTATOR. 


Upamanyu is the only known commentator on the Nandike- 
gvara Kasika. The commentary is called Tattva Vimarsini. He 
seems to have come very long after Nandikesvara. For, by 
his time variants of the text had become current, For instance, 
he refers to two readings of the verse number two, besides the 
one that he adopts. He seems to refer to the founder of another 
system of grammar *"Indra"l. He quotes from (1) the Upanisads, 
(ID the Gita, (ID Sanaka-Daksinamürti-Samvàda-Vivarana» 
(IV) Mahamantratattva Prakasika, (V) Svara Vimarsini, (VD 


It may be pointed out here that two recensions of this work 
are at present available. One Was edited by Balakrishna Shastri 
and was published from Banaras. The other is included in the 
Maha Bhasya. (Navahnika), edited by Mahamahopadhyaya 
Pandit Shiva Dutta and published from Nirnaya Sagar. They 
truly represent two different recensions. The most important 
difference between them is that while in the former there is no 
commentary on the verse no. 18, in the latter there is commentary 
and therein the declaration given at the end of the preceding 
paragraph appears?. Besides this there are many other differences, 
such as difference in the names of the works referred to, e.g. in 
place of Svara Vimaráini in the former, there is ६४18 Vima- 
róin] in the latter. 


From the references, found in Upamanyu's commentary, 
he seems to belong to a period when the Saiva-Agamas or Tantras 
had assumed definite form and commentaries on some of them 
had already been written. And we know that the commentaries 
on the Saivagamas were begun to be written in the 9th century 
A. D. We cannot, therefore, assign him to à date earlier than this. 
Upamanyu is referred to as an ancient au hority along with 
Spall Pandas, Hee e o spoken of as one who had rud Siddha and Marula Siddha in the Srikara Bhasya by 
ripati Pandita3, Here he is spoken of as one who bad refuted 


1. N.K. 2. 3. Sri. Bh. Vol. I, 193. 
2. M.Bh. 134. 
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false monism (Mithyādvaita), nihilistic monism (Sunyadvaita) 
Jainism and Buddhism. And we know that $ripati Pandita 
belonged to the middle of the 14th century A. D. As Upamanyu 
is referred to as an ancient authority, probably earlier than 
even Revaha Siddha, we shall, therefore, be not very wrong if 
we assign bim to the close of the 11th and the beginning of the 
12th cen A.D. This conclusion seems to find some support 
in the fact that about this time various attempts were made to 
stud: Bea to systematise those sections of the Saivagamas, in which 
the Devanagari alphabetical system was presented as representing 
the Saiva metaphysics. For, during this period Abhinavagupta 
wrote his famous Tantràloka, in the third Ahnika of which this 
view is presented ; and Srikantha in his Ratna Traya and Rama- 
kantha in his Nada Karika, attempted allied problems. 


Nandikesvara, according to Upamanyu, admitted thirty-six 
categories, though some of them are different from those of the 
monistic Saiva School of Kashmir. He also held that Parama 
Siva is beyond categories, exactly as did Abhinavagupta. There 
is close similarity between the Voluntaristic ae of 
Nandikesvara and that of the monistic Kashmir Saivaism; com- 
pare, for instance, 


“Svecchaya Svasya Cicchaktau 
Visvamunmilayatyasau” 


N. K. 12 


an 
“‘Svecchaya svabhittau Visvamunmilayati” 
P. Hr. Sutra 2. 


(शा) RASESVARA §AIVAISM 


The Rasesvara system is so called, because its followers, though 
they admit the essential identity of soul with Mahe$vara, assert 
that the liberation in life (Jivanmukti) pu. upon the stabi- 
lity of the bodily frame and that it 5 pes sible to have a urable 
body through the use of the poe and purified (Si Dona) mer- 
cury (Rase$vara). They say that mercury is called “Parada” because 
it is a means to get beyond the series of transmigratory states! ; 
and that it is called Rase$vara, because it is the most powerful of 
all medicines, which are prepared by subjecting a metal to a 
medical process: it is the king of chemicals. 


THE CAUSE OF THE RISE OF THE RASESVARA SYSTEM 


It appears that seakers after liberation felt frustrated in 
their efforts, because of short life and diseases. The only means 
to liberation, known to people, before the rise of the Rase$vara 
system, was that which was pointed by the Yoga system, and 
which consisted in the control of vital air and the concentration on 
the Self. The practice of Yoga seems to have come to an abrupt 
and futile end in the majority of cases, because of disease or 
untimely death. Hence there seems to have grown a tendency 
to look upon the efforts at liberation as futile. RaseSvara Darsana, 
therefore, sprang up to fight this tendency. It emphasized 
the importance of healthy and durable body for the successful 
practice of Yoga. It gave the processed and refined mercury 
and mica as the means to the attainment of a perdurable and 
healthy body and thus revived the dying faith in the highest 
goal of human life, the liberation. 


RASESVARA AS A SAIVA SYSTEM 


The Rasesvara system is admittedly a Saiva system. Madhava- 
cárya, in the very beginning of his summary statement, attributes it 
to some Maheévaras, the followers of the school of Philosophy that 
held the Mahesvara, the Highest Lord, to be the Ultimate metaphy- 
sical principle. There is no doubt about it that the Buddhists, such 
as Nagiirjuna, who is referred to as an authority on the system, 
made substantial contributions to it. The majority of the 
writers on it, however, have been the §aivas, and the origin of 
Rasesvara, mercury, has been mythically attributed to Siva. For, 


1. S.D. S., 202. 
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mercury is, held to be nothing but the semen, dropped from the 
body of Siva. 


Thus, in Rasasaü Kalika, Camunda says that the semen, 
that dropped from (m was taken by Agni in his mouth and 
was scattered all round. On three sides there was water, wherein 
it got merged. On the fourth side there was earth whereon it 
fell and became mercury. This explains mythically the existence 
of mercury-wells in the west only. It is also said that it got 
deep down into the earth and was taken out by gods and Nagas, 
who sank wells, thousand Yojanas deep. And this seems to 
refer to the fact that mercury is found at the depth of about 
25 thousand feet. 


The literary evidence seems to support the view that mercury 
came to India from the West, particularly Misra (Egypt) For, 
one of the names of mercury is Misraka, which may well be said, 
to convey the idea of the place wherefrom it came first to India, 
though the commentators interpret it differently. And Bha- 
gavad Govinda Pada, the teacher of §ankara, in his Rasa Hrdaya 
says that Rasendra (Parada) should be worshipped in the west, 
probably because he knew that it came from that dirertion. 


Another tradition says that $iva, the founder of Chemistry, 
imparted instructions to Parvati about the method of subjecting 
mercury to some scientific process, so as to make it capable of 
converting.iron into gold and of giving immortality to human body. 
These two effects of mercury on iron and on human body are 
known as (I) Lohasiddhi and (II) Dehasiddhi respectively. 


It also says that at first mercury was processed and refined for 
converting iron into gold and that after its effect on iron had been 
tested, it was further processed to give immortality to human 
body. In fact, Bhagavat Govinda padal, according to Madhava, 
insisted on testing the efficacy of the processed mercury on iron 
to convert it into gold, before subjecting it to further process 
for using it on human body to give it immortality. The view that 
mercury, after subjection to certain processes, becomes capable 


of converting iron into gold is common to Misra. 


That success had been attained in this field is testified by the 
literary tradition about Rasasiddhas. It asserts that there 
were persons, who actually attained immortality by the 


use of the processed mercury. The Vagbhata Samhita by 


1. S.D.S., 206. 
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Vügbhatácárya, for instance, gives a list of twenty-seven 
Rasasiddhas, including Nagarjuna and Bhagavad Govinda Pada. 
They are as follows :— 


1. Adinatha (Siva) 2. Candrasena. 

3. Lanke$a 4. Visárada 

5. Kapali 6. Matta. 

7. Magadavya 8. Bhaskara. 

9. Sürasena 10. Ratnaghofa. 
1l. Sambhu 12. Sattvika. 
13. Naravühana 14. Indrada. 
15. Gomukha 16. Kambali. 
17. Vyidi 18. Nagarjuna. 
19. Surananda 20. Nügabodhi. 
21. Ya$odhana 22. Khanda. 
23. Kapalika 24. Brahma. 
25. Govinda 26. Lampaka 
27. Hari. 


The Ananda Kanda also gives a list of Rasasiddhas. It also 
includes Nagarjuna and Govinda, though the latter is referred 
to as Bálagovinda. A similar list! is given by Madhava 
also. 


The tradition about the efficacy of the processed mercury 
to give immortality to human body, is common to Buddhism 
also. Rahula Safkrtdyana in an article published in the Ganga 
in Sam. 1993 (1936 A. D.) mentions 84 Rasasiddhas. Among 
these also Nagarjuna is mentioned. 


It seems that many scholars and sages wrote on the efficacy 
of mercury and on the ways of processing it for various purpo- 


ses. The Vagbhata Samhita gives a list of eighteen writers on 
Rasa Tantra. 


Two works on Rasa by Nagarjuna, are referred to by 
Chinese traveller Hiuen Tsang. They are Rasa Ratnàükara 
and Rasendra Mangala. There is another work on Rasa, called 
Kaksaputa, attributed to Nagarjuna, 


Rasarnava, which has been edited by Profulla Chandra Ray, 
eulogises mercury and says that the liberation, promised by the 
six Schools of thought, is got only after death : but such is the 
efficacy of mercury that it brings liberation right in the life 
time. It brings the liberation objectively before the user, like an 


1. S. D. S., 204. 
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Amalaka on the palm. There is a list of twenty-five works 
on Rasa, given in S. D. S. (P.520-1). Besides these MSS. 
of about 70 books on Rasa have so far been discovered. 


PROBABLE TIME OF RASESVARA DARSANA 


There is no reference to mercury in the Vedas. In the 
Rgveda only three metals are referred to, i.e. gold, silver and 
copper. In the Yajurveda “Krsna Ayasa" (Iron) also is men- 
tioned. And in the Atharva Veda compound metals such as 
brass etc. are referred to in addition to the above. It is unknown 
in the Brahmanic literature also. 


There is evidence to show that nickel was used for coinage 
by Indian tribes, Ksudrakas and Malavas! in the time of Alexan- 
der (4th century B. C.). Ksudrakas are said to have presented 
to Alexander the Great hundred pieces of nickel coins along 
with so many other things2. Nicke] was, therefore, known 
in India long before the Indo-Grecian dynasties, though in Eu- 
rope it was first shown to be a metal by the researches of Crons- 
tedt in 1751. But there is no evidence to show that mercury 
was known in India in the 4th century B. C. * 


We find reference to mercury in SuSruta for the first time as 
an ingredient in some plasters. There it is not recognised 
as capable of giving immortality. In Caraka also there is no 
such talk. It seems, therefore, that the Rase$vara system arose 
about the commencement of the Christian era, particularly be- 
cause Nagarjuna is a recognised authority on it and he was a 
contemporary of King Kanishka and is credited with the au- 
thorship of à commentary on Su$ruta. It seems to have lived 
up to the time of Sankara ; because $ankara’s teacher Bhagavad 
Govinda Pada also is a recognised authority on it. 


०1, A. LN. 143—4 | *2. LLA. 252. 


(VIII) MONISTIC SAIVAISM OF KASHMIR 


The historical survey of the seven systems of the Saiva 
Philosophy, dealt with so far, has shown :— 


(i) that in the Veda, though different names of Siva 
occur, yet there js no reference to any of the distinctive 
features of the Saiva Philosophy ; 

(ii) that it is in the Taittirlya Aranyaka that we 
find the Vedic basis of the Lakulifa Pagupata, which 
arose in the second century A. D; 


(iii) that if we believe in the tradition about the 
origin of the fourteen Sütras, which we find at 
the beginning of Pánini's grammar, and admit that 
Patafijali refers, to the view of Nandike$vara, the 
Nandike$vara Saivaism, a  voluntaristic monistic 
system, belongs to the 4th century B.C ; 


(iv) that if we accept the view that the Nyaya 
and the Vai$esika follow an earlier P&Supata system, 
which is referred to by Bádaráyana in his Vedanta 
Satra, the dnalistic Pá$upata School also may be said 
to belong to about the 4th century B. C. ; 


(v) that the Dualistic Siddhanta Saivaism was reorien- 
ted and revitalised by the great writers, who flourished 
in different parts of India, such as Chola and Kash- 
mir, from the 8th to the I2th century A. D. ; 

, (Vi) that Srikantha propounded the Visistadvaita 
Saivaism in the 110 century A. D. ; 

(vii) that the Vira Saivaism, as we find it in the avail- 
able literature was reoriented and revitalised by Basava 
in 1167 A. D. and was subsequently propounded by 
the five well recognised teachers, Revana etc. ; and 


(viii) that the Rase$vara system is more a science than 
a school of philosophy and as such it follows dua- 
listic Saivaism and grew from the second to the 8th 
century A. D. 


Thus, as far as we can trace back the history of the Saiva 
Philosophy , we discover the two currents, monistic and dualis- 
tic, running parallel. In the pre-Christian era we find the 
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voluntaristic monism of Nandikesvara side by side with the rea- 
listic dualism of the PaSupata school. And similarly from the 
9th to the 13th century we find the monistic Saivaism of Kash- 
mir developing along with the Siddhanta Saiva Dualism. The! 
Monistic Saivaism of Kashmir thus historically and funda- 
mentally owes its origin to Nandike$vara Saivaism exactly as 
the Siddhanta Saiva Dualism does to the Pāśupata Dualism. 


The two systems occupy the central position in the history 
of the Saiva Philosophy, systematising logically what had been 
thought and said on the z 0 systems by their respective autho- 
rities. But the Monistic Saiva Philosophy of Kashmir attained 
predominance ; 


(1) because the writers on it evolved outa system in 
terms of which every field of experience could be explained ; 


(2) because they approached the problem of metaphy- 
sics from the psycho-epistemic point of view, in contrast 
to the traditional, which was stuck to by others ; 


(3) because it was taken up for exposition by such an 
encyclopaedic thinker as Abhinavagupta, who applied 
its technique to explain not only the empirical and the 
transcendental experiences, but also the Aesthetic, 


There is no room for any controversy about the dates of the 
authors of the works on the Monistic Saivaism of Kashmir, 
because Abhinavagupta, in contrast to the writers in Sanskrit 
in general, mentions the dates of composition of three of his 
works, In relation to him, therefore, the dates of his predeces- 
sors and successors can vp | be fixed. The history of this 
school has been written at some length in Abhinavagupta : An 
Historical and Philosophical Study; and it has been summari- 
sed in tbe History of Philosophy, Eastern and Western, Vol. I, 
pages 382 ff. The reader may refer to them. We, therefore, 
need not present the historical approach to this system here. 


PART II 


PHILOSOPHICAL APPROACH 


PRELIMINARY 


The Veda, by common consent, is the earliest literary monument 
that humanity possesses. It is the presupposition of all currents 
of thought, religious, cultural and philosophical, which we find 
to-day. In tracing the historical development of any aspect 
of Indian life, therefore, beginning has to be made with early 
references to it in the Veda. Therein we find the foundations, on 
which almost all the systems of thought, with which we are 
familiar to-day, have been built. And if we use the word “Veda” 
for the entire literature from the Samhita, collection of hymns, 
to the Upanisads, we find in it a fairly complete picture of the 
evolution of the earliest human thought from mythology to 
complex philosophical systems. 


The Veda, as representing “Brahmanism”, is prior to the 
Jainism and the Buddhism, which developed in antagonism 
to the Vedic ritualism. It is prior to the materialistic school of 
the Carvaka or Lokáyatika, which denies all spiritual values 
and, therefore, ridicules the Veda, presenting it to be nothing 
more than the creation of buffoons, knaves and demons. It 
is the authority on which the six well known Vedic systems 
of Indian Philosophy are based. Vaisnavaism, though it ack- 
nowledges the Paficarátra Agama as the authoritative basis of the 
. system, holds that'there is no antagonism between the teaching of 
the Veda and that of the Paficarütra Agama and interprets the 
Vedic texts so as to show that they maintain the Vaisnava 
, doctrines. All the eight systems of the §aiva Philosophy, dealt with 
| earlier here from the historical point of view, though they are 
based primarily on the Saivagama, trace their fundamentals to 
the Vedas, Brihmanas and Upanisads. And the authoritative 
works on them very often quote from the Veda to show that 
the particular doctrine, under discussion, is in consonance with 
the Vedic teaching. 


Art, religion and philosophy are closely connected. They 
constitute the final triad of the Hegelian system. Art is the 
thesis, religion the antithesis and philosophy the synthesis. 
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Opinions may differ about the exact nature of the relation of 
one of this triad, with the other, as Croce differs from Hegel 
on the relation of art and religion as thesis and antithesis. But 
religion seems to be an artistic conception of the phenomena 
of nature. This can very definitely be said with regard to 
religions that have grown on Indian soil. In the Vedas we find 
phenomena of nature artistically conceived as gods, which 
are recognised as the objects of religious worship. The earlier 
hymns of the Rgveda are addressed to the shining sun, the 
peu moon in the nocturnal sky, the fire, blazing on the 
h or on the altar or even the lightning, shooting forth from 
the cloud, the bright sky of day, or the starry sky of night, the 
roaring storms, the flowing waters of rivers , the glowing 
dawn and the spread-out fruitful earth. All these natural phe- 
nomena are, as such, glorified, worshipped and invoked. vay 
gradually is accomplished, in the songs of the Rgveda itself, 
the transformation of these natural phenomena into mytholo- 
gical figures, into gods and goddesses such as Sürya GEN 
Soma (Moon), Agni (Fire), Dyaus (Sky), Maruts (Storms), 
Vayu (Wind), Apas (Waters), Usas (Dawn), and Prthivi (Earth), 
whose names still indubitably indicate what they originally 
were. So the songs of the Rgveda prove indisputably that the 
most prominent figures of mythology have proceeded from 
personifications of the most striking natural phenomena. 


In the context of the Saiva Philosophy the question would, 
therefore, arise: which phenomenon of nature is the basis of this 
philosophy? And we get a clear reply to it from the Rgveda. 
| §aivaism, as a religion, has sprung from the poetic conception 
lof the terrific aspect of nature. For, if we try to trace the 
origin of the conception of Rudra, the earliest of the names 
ore iva, we find that Rudra is the storm-god, because he is the 
father of storm-gods (the Maruts)!. 


Thisconception of Rudra is subsequently developed in my- 
thology. The Vaisesika system recognises four types of beings, 
belonging to the four elements, earth, water, fire and air, and 
holds that airy beings are Bhüta, Preta and Pisaca. And my- 
thology represents Rudra as the Lord of Bhütas, **Bhütanátha". 
The science of control of vital air is attributed to Rudra, because 
it is concerned with air. Bhása in his Pratima Nátaka refers 
to this tradition, when he talks of Mahe$varam yoga §astram. 

. Aestheticians have called the “terrific” basic emotion after 
Rudra. They have given it the name *Raudra' and recognise 
Rudra to be its god. 


tr nado p ME akah BA E ea a 
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But closer observation of the terrific aspect of nature revealed 
that the apparently destructive and, therefore, terrific aspect 
of nature, the storm, is ultimately beneficial. It brings rains, 
on which the agricultural life and, therefore, the very existence 
of men and animals mostly depends. Therefore, the storm- 
god was soon conceived as “Siva” (auspicious or propitious) 
and “Pagupati” (the lord of cattle). And in the Yajurveda, 
Rudra is spoken of as the Lord of all the three worlds (Jagatam 
pati, Yaju. XVI, 18). 5 


/ This Vedic conception of Rudra as Pa$upati is the basis 
v/of the two Pasupata sys'ems ;— 


(0) Dualistic which was followed by Gautama and 
Kanada; and 


(ii) Dualistic-cum-monistic, which was presented by 
Lakuli$a and is known as Lakullóa Pasupata. 
And the two words which constitute one of names 
of Siva *'Pa$upati", in the Vedic 76 ‘iod, become 
the names of the two highest categories, (I) Pati, 
and (II) Pašu in the two PaSupata systems and are 
admitted as such in the three Siddhanta Saiva 
systems of philosophy: (i) the Saiva, which 
is a dualistic system, as we know from Midhava’s 
Presentation of it in his Sarva DarSana Sangraha; 
(ii) the Saiva Visistadvaita of Srikantha ; and 
Gii) the Saiva Viéesádvaita of Sripati Pandita. 


THE BASIS OF THE ARRANGEMENT OF 
THE SYSTEMS 


A history of Saiva Philosophy, presenting the various known 
systems ina chronological order, such as may be beyond all 
controversies, and showing the logical evolution of a later school 
L om an earlier one, is well nigh impossible. For, very few of the 

aivagamas, on which many of the Saiva systems are based, 
are available either in print or in MSS. Those which have been 
printed are mere copies of the MSS. They have not been cri- 
tically edited. And those which are yet in MSS. are in so many 
different scripts that it is extremely difficult to make full use of 
them. Many of them have not so far been even traced. The 
same is true of most of the commentaries on them, which were 
actually written, as we know from references to them in many 
of the avilable works on Saivaism . It is no less true of many 
of the philosophical works, which were written on the basis of 
the Saivagamas, and references to which we very often come 
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hien in the available works. Out of the several systems of 
aiva Philosophy, at least one is such as we know from referen- 
P» only ; that is the dualistic Pasupata, which we know from 

nkara’s criticism, and indirect references to it by Haribhadra 
Siri and -Rajagekhara. The dates of many of the important 
writers cannot be fixed beyond doubt. 


It was probably because of the reasons, stated above, that 
no History of Philosophy was attempted by thinkers in India 
before the British period. Thinkers, like Madhava, Haribhadra 
Siri and Rājaśekhara etc. put together various systems of 
Indian Philosophy, but on a basis other than the historical. 
Madhava seems to have arranged the systems in a logical order. 
His presentation of a following system is prefaced with a criti- 
cism of the preceding. Haribhadra Siri, according to his own 
statement, has recognised six systems only as the basic. The 
difference of one system from another, he holds, is due either 
to the deity, by whom it was revealed, or the conception of the 
categories!. 


All the eight systems, with which we are concerned here, have 
been revealed by Siva. They, therefore, constitute one group. 
And if we are to speak on them ina logical order, we should 
begin with the dualism and pass on to the m, fue through 
the Dualism-cum-monism. Out of the eight Saiva systems, 
that we know, two are Dualistic. One of these had its adhe- 
rents all over India from the 9th to the 12th century A. D. and 
was propounded by great thinkers, such as NI Brhaspati 
and King Bhoja etc. We call this system Siddhanta Saiva Dua- 
lism, for reasons to be stated in the course of the presentation 
of it. The tradition of this was unbroken from the time of Ruru, 
the founder of an Agamic school, incorporated in the Rauravaga- 
ma, tothe time of Sadyojyoti, whose works are available. And 
the other, the Pagupata, belongs to the pre-Christian era, because 
it is presupposed by Lakulióa Pagupata, which arose in the first 
half of the Second century A. D. 


In our arrangement of the Saiva systems in a logical order 
we give the first place to the Pasupata Dualism, not 
because of the historial priority of the Pasupata to the Siddh- 
anta Saiva, but because we have no independent work prese- 
nting this system. We know it from references only. And logi- 
cally Pagupata Dualism seems to be prior to Siddhanta Saiva 
Dualism, because while the former admits five independent 
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categories, the latter admits only three, eliminating the two, Yoga 
and Vidhi, which are not philosophical categories but only the 
means to the attainment of the final emancipation. 


After the two Dualistic aiva Schools,we come to the Lakullga 
Pá$upata, which is a Dualistic-cum-monistic (Bhedabheda) 
School. There is sufficient literature available on it. Then we 
come to the Visistadvaita §aivaism of §rikantha, which both 
historically and logically comes after the Dvaita and the Dvai- 
tadvaita Schools. Next we deal with the Visesadvaita of §ripati 
Pandita for the same reason. Then we come to a monistic 
system, the Nandikegvara Saivaism. The Rase$vara §aivaism has 
been put thereafter, because it is more a science than philosophy. 
And finally we deal with the Monistic Saivaism of Kashmir, 
because it presents the crowning phases of the §aiva Philosophy. 


AIVA DUALISM. 


The aiva Dualism originally was propounded in the 
following ten aivāgamas :— 


(1) Kamaja; (2) Yogaja; (3) Cintya; (4) Karana; (5) Ajita; 
(6) Dipta; (7) Süksma; (8) Sahasra; (9) AmSuman; and 
(10) Suprabheda. 


Though the system, presented in these Agamas, admits three 
primary categories : (1) Pati, (2) Pa$u, (3) Pasa; and, therefore 
strictly speaking, it should be called “Pluralism”, yet we have 
stuck to the word “Dualism”, because Abhinavagupta, in his 
division of the §aivagamas into three groups, as the bases of three 
primary systems of the Saiva Philosophy, puts the above stated 
ten Agamas under the head *Dvaita". This school is different 
from the Siddhanta School of Saiva Dualism. For, the Siddhanta 
School is based on the Twenty-eight Saivagamas, ten of the Dua- 
listic School, and Eighteen of the Dualistic-cum-monistic school, 
which are the following :— 


1. Vijaya, 7. Santana, 13. Visara, 

2. Ni§vasa, 8. Nàrasimhaka, 14. Raurava, 

3. Madgita, 9. Candramsu, 15. Vimala, 

4. Pàárame$vara, 10. Virabhadra, 16. Kirana, 

5. Mukhabimba, 11. Agneya, 17. Lalita, 

6. Siddha, 12. Svayambhuva, 18. Saurabheya. 


But the §aiva Dualism is based on the ten Agamas only. 


It is very disappointing to find that no work, which is 
exclusively based on the ten Dualistic fivigemas, is traceable. 
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The summary of the Dualistic Saivaism, that we find in the Sarva- 
daráana Saügraha, under the title “Saiva Darsana”’ is a presen- 
tation of Saiva Dualism, based upon the authority of the Twenty- 
eight Saivagamas, including the Ten of the Dualistic and Eighteen 
of the Dualistic-cum-monistic group, which constitute the basis 
of the Siddhanta School. For, Madhava refers not only to the 
Mrgendragama, which is a part of the Kamika, referred to above 
in the list of the Dualistic Saivàgamas, but also to the Kirana 
and the Saurabheya, which belong to the Dualistic-cum-monistic 
group, given above. He also refers to the Tattva Sangraha 
of Sadyojyoti, Tattva Prakasika of Bhoja, and the commentary 
on the Tattva Prakāśikā by Aghora Siva, which are recognised 
authorities on the dualistic branch of the Siddhanta School. 


That the Eighteen Saivagamas have a non-dualistic trend 
mixed up with the Dualistic, is clear from the fact that the twenty- 
eight Saivagamas, on which the Siddhanta School is based, have 
been interpreted by Srikantha to propound the Viśişțādvaija Sai- 
vaism in his commentary on the Brahma Satra ; and Sripati 
Pandita has Fe interpreted them to propound the Visesá- 
dvaita in his Srikara Pind a on the Vedanta Sūtra. It is interes- 
ting to find out how the Saiva Dualism, as presented on the basis 
of the Twenty-eight Saivagamas differs from that, found in the 
admittedly dualistic Saivàgamas. We have fortunately most of 
the Dualistic Saivagamas before us; some in print, such as 
Mrgendra etc.; others in MSS., such as Süksma and Ajita etc.; 
and still others in scripts other than the Devanágari, such as 
Karana, Suprabheda and Yogaja etc. But it is too big a topic 
to attempt in the introduction. We shall present the aiva 
Dualism on the basis of these Agamas in the projected History 
of aiva Philosophy. 


( 1) PASUPATA DUALISM 


SALIENT FEATURES OF THE PASUPATA 
DUALISM 


The Pagupata Dualism is the philosophic interpretation 
of the Vedic conception of God Rudra as Pasupati. In fact, 
two out of the five primary categories, admitted b this system, 
are elaborations of the two ideas, represented by the two words, 
constituting the name “Pasupati” ; and the first two cate; ego 
ries are called “Pati” and “Pasu” or Karana and Karya 1. The 
individual souls are conceived to be under the control of and 
dependent on the Lord (Pati), exactly as are animals, dogs for 
instance, under the control of their master, hunter for instance, 
who holds them by chains. 


The Pagupata metaphysics seems to be the earliest, Its 
metaphysical theory, which is based upon the conception of the 
uncaused cause, was adopted by both, the Nyaya and the Vaisesika. 
For, according to Haribhadra Siri, Kanada was a Pagupata and 
Aksapida was a aiva. The former was earlier than the latter, 
who follows the metaphysical view of the former. It is 


presupposed by the Vedanta, because Badarayana in his Vedanta 
Sütra criticises it. It admits the material cause to be distinct 
from and independent of the efficient. It asserts the relation 
between the efficient cause andthe material tobe the same 
as exists between a potter and clay. It seems to be prior to the 
Buddhism and the Jainism. For, it is a presupposition of the 
Vaisesika; and the Buddhist theory of Nirvana is traced to the 
Asatkiryavida of the Vaisesika and the Astikayas of the Jains, 
as well as their atomic theory are traced to the Vaisesika, which 
is mentioned in many jain works and in the Lalitavistara?, 


We have no literature, presenting the Dualistic Pagupata 
school, which, cn the basis of references to it, we are speaking of 
as prior to the Vaisesika. We, therefore, do not know the details 
of its metaphysical theory. 


But if we put together what we find in the references to it by 
Sankara, in the course of his commentary on the Vedanta Sütra, 
and by his commentators such as Vacaspati and Anandagiri, 


1 P. Su. 6, | *2 I. Ph. Vol. II, 177. 
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We get a fairly clear idea of the fundamentals of the Pāśupata 
Dualism, which may be stated as follows :— 


1—It admitted the Lord (Pati) to be the efficient cause only. 
It asserted the independent existence of the material cause, as 
we have already stated above. 


2—]t admitted the five primary categories : (1) Cause 
(Kàrana);(2) Effect (Karya); (3) Union (Yoga); (4)Ritual (Vidhi); 
(5) Liberation as the end of all pains (Duhkhànta). 


These categories are common to the Lakuliia Pagupata, 
which is distinct from the Pasupata. For, the former is Dual- 
istic-cum-monistic and the latter is Dualistic. This view is 
supported by the two aiva commentators on the Vedanta 
Sütra, Srikantha and Sripati Pandita, both of whom refute pure 
Dualism, and assert that the system criticised by Badarayana 
is a Dualistic Saiva system. 


3—It seems to have put under the Karya the categories 
from Mahan to Earth, which are admitted by the Sankhya, 
as dependent categories. These categories are admitted by 
the Lakuliga Pasupata also, but as the sub-divisions of ‘Kala’, 
one of the three dependent categories, Vidya, Kala and Pau, 


4—]t seems to have admitted Pradhàna as the material 
cause, separate from the Lord (Pati) the efficient cause. 


5—It accepted the individual souls to be co-eternal with 
both the causes, the material and the efficient, a view which has 
been retained by the Vaiéesika. 


6—It seems to have admitted that the Lord, in the creation 


of the diversity of the empirical world, is influenced by 
Karma. 


7--It recognised the liberation (Moksa) to be nothing 
more than the end of all pains. The last two points also have 
been retained by the Vaisesika. 


क 


(ID SIDDHANTA $AIVA DUALISM 


The Siddhanta Saiva Dualism, that is presented here, is an 
aspect of the Siddhünta school of Saivaism, which admitted 
the authority of the Twenty-eight Saivagamas, as has already 
been stated. If we compare its fundamentals with those of the 
other systems of Indian Philosophy, we find that it has fundament- 
al differences from the VaiSesika, the Nyaya, the Sankhya and 
the Vedanta. 


SIDDHANTA §AIVA DUALISM AND THE 
VAISESIKA 


(1) The metaphysical theory of the Siddhanta Saiva Dual- 
ism is different from that of the Vaisesika. It accepts the theory 
of evolution which is similar to that Of the Sankhya. It holds 
that the Maya evolves, abandons a former state to assume a 
later ; just as milk does to assume the state of curd. 


It is Satkaryavada. It holds that the existing curd becomes 
manifest (Abhivyajyate). Accordingly it asserts that the Maya 
evolves into Kala etc. as milk does into curd. But the Maya 
does not exhaust itself in its evolute as does milk in curd. 
The evolution is partial, just as change in Ghee, because of the 
fall of an insect into it, is only in a small quantity of it! (Ghrtakita- 
nyàya) Thus, it is Satkaryavada, as opposed to the Asatkár- 
yavada of the Vaisesika. 


(2) Karma, according to the Dualistic Siddhanta Saivaism, is a 
quality of Buddhi? and not of the Atman_as the Vaisesika holds. 
For, to admit Karma to be a quality of Atman is to admit it as 
transient, because of the changes, due to the changing Karma. 


(3) Similarly Kala, according to the Dualist Siddhanta 
§aiva is non-eternal, because it is insentient and many, such as 
present, past and future. For, whatever has insentiency and 
multiplicity is transient. But the Vaisesika admits “Time” to 
be eternal. 


(4) It differs from the Vaisesika (I) in holding the Akasa to 
be ‘space’ wherein all material things exist, and (TI) in asserting 
that the sound (Sabda) is not the quality of Akasa only, as the 

1 R.T. 17-18. | Cy Yi) 345 
2 T. P. 36 


A 


= APPROACH 67 


Vaigesika holds, but of earth, air, water and fire also, because 
the peculiar sounds are actually found in them!. 


It may be pointed out here, by the way, that because of the 
aforesaid conception of Akaéa, the Siddhanta Saiva Dualism 
differs (a) from the Carvaka, who denies the existence of Akasa ; 
(b) from the Mimamsaka, who holds that it is perceptible, and 
(c) from the RF who maintains that it is eternal in so far 
as it has an e g and does not owe its being to the Tan- 
matras. 


(5) It does not admit eternal atoms?, as do the Vaisesika 
and the के For, according to the Dualistic Siddhanta 
§aivaism, all that has insentiency and multiplicity is transient. 


(6) It holds that the individual soul is essentially sentient 
(Cit) or sentiency itself (Janasvaripa). The Jaana, therefore, 
is not a quality of the self as the Vaigesika maintains. 


THE SIDDHANTA §AIVA DUALISM AND THE 
SANKHYA 


The Siddhünta §aiva Dualism differs from the Sankhya on 
the following important points:— 


(1) It does not admit that Purusa or individual self is 
originally pure, (Puskarapala$avannirlepah) as the 
Sankhya maintains. It asserts that the self has 
beginningless impurities. For, otherwise the empirical 
experience, due to the tendency to enjoy, cannot be 
explained. But if it Aun tendency to enjoy) be said 
to be inherent in the self, it would be difficult to explain 
why the liberated do not have it?. The Sankhya cannot 
say that the tendency to enjoy is due to Raga or atta- 
chment. For, the attachment (Raga) can function 
in relation to that self only which is impure. 


(2) Its conception of Bhoga is different from that of the 
Sankhya, which may be stated as follows :— 


Bhoga* involves the following four :— 
(I) Purusa, identified with its reflection, falling on the 
Buddhi. 


1 T. San, 4-5. 3 Bh. Ka., 3. 
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(II) Buddhi, which receives the reflection of Purusa from 
within and that of the object from without. 


(III) The reflection of object on the Buddhi. 
(IV) Ahankara! which is responsible; 


(a) for the unification of the two reflections of the 
subject and the object; 


(b) for identification of the reflection of the subject 
with the subject itself; 

(c) for the use of this union ofthe subject and the 
object for practical purposes; 

(d) for the rise of consciousness "I know this". 


THE PROCESS 


l. The Buddhi receives the reflection of the object from 
without. 


2. The reflection of the subject comes from within. 
3. Ahankara unites them. 
4. The two reflections merge into each other." 


5. The object shines. This shining of the object, because 
of union with the reflection of the subject, is the culminating 
point of the process, described so far. Hence it is spoken 
of as the fruit of the cognitive activity. It is called Jfiana. 


Union of the reflections of the subject and the object, when 
used for practical purposes by Ahankara through giving rise to 
the consciousness “I know this", which refers the object to the 
subject without recognising the difference between the subject 
and its reflection, is called Bhoga, because it involves union of 
the two reflections in the common ground of the Buddhi and 
also because the consciousness, that has been aroused by 


Ahankara, has the common substratum with the reflection of 
the Purusa. 


But the Siddhanta Saiva Dualism holds that Bhoga is the 
awareness of the modifications of the Buddhi, involved in the 
judgements about external pleasure or pain, by the sentient 
self. It is a mere awareness of the affected Buddhi by the self. 
It does not invoive real affection of the self by the modifications 
of the Buddhi. In Bhoga, the self is in contact with the affected 
Buddhi exactly as the moon is with the water wherein her 
Fs lS SE ee susp 
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reflection falls. Accordingly it maintains that the sentient self 
is the enjoyer and, therefore, doer, and that the Buddhi 
is not the doer, because it is objective and insentient!. 


THE SIDDHANTA $AIVA DUALISM 
AND THE VEDANTA 


The Siddhánta Saiva Dualism differs from the Vedanta on 
the following points :— 


(1) It denies the identity of the individual souls with the 
Universal Self, and asserts that they are innumera- 
ble and are distinct from the Brahman, though 
they are dependent on the Lord? for both, the 
enjoyment of the fruits of action (Karma) and 
the liberation. Accordingly it holds that all 
the Vedic texts, which are interpreted by the 
Vedantin as propounding the identity of the indi- 
vidual and the Universal admit of dualistic 
interpretation. 

(2) It admits the material cause of the universe to be 
distinct from the efficient, and criticises the 
Vedantin, who asserts that the Brahman is both. 
For, thé effect can have those characteristic 
attributes only which belong to the cause and, 
therefore, if the Brahman be held to be the cause 
of both the sentient and the insentient, it (Brah- 
man) will have to be admitted to be both?. 


(3) It criticises the monism of the Vedanta. For, the 
monism is inconsistent with the Vedantin’s 
assertion that the knowledge of the Brahman 
is the means to Liberation. It asks : where is 
the room for talk about the means and the end 
in extreme monism ? 

(4) lt asks : how can the Vedanta assert that the Brah- 
man is characterised by pure being, sentiency 
and bliss ? For, the characteristics shine in 
relation to that which is distinct and separate 
from that which possesses them. For instance, 
the heat of fire becomes manifest in relation 
to wood only. Therefore, if in reality there be 
nothing external to the Brahman its charact- 
eristics cannot shines, 

a. 39. 3 M. Ka. 12, 
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In the same way the Siddhanta Saiva Dualism differs from 
and criticises every other system, because it flourished at a time 
when almost every system of Indian philosophy had taken 
a definite shape. Some of the important works on it definitely, 
openly and purposively take up the refutation of other systems : 
for instance, the Para Moksa Nirdsa Karika by Sadyojyoti, 
which has no other end in view than the refutation of the concep- 
tion of Moksa of every known system. 


THE PASUPATA DUALISM AND THE SIDDHANTA 
§AIVA DUALISM 


The Siddhanta Saiva Dualism is distinct from the Pasupata 
Dualism. The latter admits the five primary categories: (1) 
Karana, (2) Karya; (3) Yoga; (4) Vidhi; and (5) Duhkhanta. But 
the former admits three only: (1) Pati, (2) Pasu, and (3) Pasa. 
Jt seems that the Siddhanta Saiva Dualism and the earlier Saiva 
Dualism which it represents, both were influenced by the Pasu- 
pata system, which seems to be earlier. For, the Siddhanta 
Saiva Dualism seems to have borrowed the conception of Karana, 
the uncaused cause, from the Pagupata and to have called it 
‘Pati’, because there is no conceptual difference between Karana 
and Pati. The difference is verbal only. For, in the Pagu- 
pata Sütra by Lakuliéa, we find the word “Pati” used for Karanal. 


At the present state of our information about the Pásupata 
system, which is based upon Sankara's reference to it, we do 
not know exactly what was the conception of the material cause, 
admitted by the Pasupata. But if we follow the Ratna Prabha, 
we are led to think that it was ‘Pradhana’ (Karanam 
Pradhinam [évarasca). It also talked of Pagu and Pasa. 
For, Sankara in stating the purpose of propounding the 
five categories definitely says that it was to bring about the 
freedom of the individual self (Pasu ) from bondage ( Pasa ) 
(Pasupaéa-vimoksanaya). It seems, therefore, that the Siddhanta 
Saiva Dualism was influenced by the Pagupata Dualism in the 
conception of the two categories: (1) Pagu and (2) Pasa. 

The Siddhanta Saiva Dualism accepted the metaphysical 
theory of the Pasupata, namely, that the material cause is differ- 
ent from the efficient. But it improved upon the conception of 
the liberation. For, while the liberation, according to, the Pasu- 
pata, consisted in the end of all pains, the Siddhanta Saiva Dua- 
lism held that it was the attainment of similarity, in respect 
of powers of knowledge and action, with Siva. Thus, it seems 
to have reoriented the earlier PaSupata Philosophy. 
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THE SIDDHANTA §AIVA DUALISM AND THE 
PHILOSOPHY OF GRAMMAR 


The Philosophy of Grammar, which deals with the various 
aspects of speech, such as Para, Pasyanti, Madhyama and 
eee and allied problems, is traced to the Vedic passages, 
such as: 


(1) “Catvari vakparimita Padáni"; and 
(2) “Catvari Srngastrayo asya pada” 


which are quoted by Patafijali in his Mahibhigya. It may 
be pointed out here that there is difference of opinion between 
Kaiyata and NageSa Bhatta in the interpretation of these Vedic 
texts. For, while the former interprets the word “Catvari"as 
referring to four kinds of words : (1) noun, (2) verb, (3) preposi- 
tion (upasarga) and (4) particle (Nipata) ; the latter holds 
that it refers to the four aspects of speech, stated above. 


The well recognised work on it, is the Vakyapadiyam of 
Bhartrhari. But Bhartrhari . himself declares that what he 
presents is based on an ancient tradition. He traces 
the tradition back io Pinini. He refers to a work, covering One 
lakh of Granthas, written by Vyagi, to expound the system of 
Panini!, This work, however, was lost due to the neglect of it 
by the students of Grammar, because of its big size. Patanjali, 
therefore, in order that the tradition of *Vyakarana Smrti’ 
may not be broken, wrote his Mahabhasya, which closely fol- 
lowed the work of Vyadi. The followers of Patafijali, however, 
lost touch with it. The Mahàábhüsya, therefore, remained 
only in a book in South India. Thus again the tradition of the 
system of Grammar was lost. 


Some time later a Brahmarüksasa brought the original 
Vyàákaranügama, written by Ravana, from a place in Trilifga 
in the mountain Triküta, to Candracirya and Vasurata, who 
after properly understanding it expounded it in many ways 
to their pupils. Vasurita, the teacher of Bhartrhari, wrote 
a digest of the said Vyakaranigama. Bhartrhari’s Vakyapa- 
diyam is based on the same. It consists of three chapters : (1) 
Brahmakanda; (2) Vakyakinda and (3) Padakanda. 

Bhartrhari and his critic, Somananda, the founder of the 
Recognitive (Pratyabhijfià) School of Saivaism in Kashmir, 
both present the monistic tradition of the Philosophy of Gram- 
mar. But the Siddhanta Saiva Dualism presents the Duali- 
stic tradition of the same. According to the Siddhanta aiva 
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Dualism, the first categoryis the Siva, whichis also called Para 
Bindu. And the problem of the Philosophy of Grammar, 
concerning the four aspects of speech, is discussed in the context 
of this category. We shall revert to this topic in the course of 
our discussion on the Bindu. Rama Kantha II in his Nada 
Karika and Srikantha in his Ratna Traya deal with this problem 
from the Dualistic point of view. 


THE CATEGORIES OF THE SIDDHANTA §AIVA 
DUALISM 


The Siddhanta Saiva Dualist’s conception of the category 
is very closely connected with his conception of the universal 
annihilation (Mahartha Samhara). He holds that a category! 
(Tattva) is that which persists even when there is the universal 
annihilation, and is a condition, directly or indirectly, of all the 
experiences, empirical or transcendental. And the universal 
annihilation is that in which all that is the product of Maya? or 
Mahamaya merges back into its material cause and has its being 
therein in the state of non-difference, of unity, which is a mere 
potentiality for diversity. He admits that the creation is of 
two types: (1) Pure (Suddha); and (2) Impure (ASuddha), 
and that the Maya also is of two types; one, the produ- 
cts of which are the necessary conditions of the empirical 
experiences: this is called Maya; and the other, the pro- 
ducts of which are the equally necessary conditions of the trans- 
cendental experiences, which the transcendental subjects, like 
Mantra, Mantreáa and Mantra Mahefa, have, This is called 
Mahamaya. Accordingly he holds that at the universal anni- 
hilation all that constitutes the material condition of any ex- 
perience, merges back into the §akti, one of the dependent 
categories, on which we shall write in the proper context: and the 
Sakti merges back into the Mahāmāyā. 

Thus, the Siddhanta $aiva Dualist holds that there are only 
three Primary categories: (1) Miya or, to state more accurately, 
Mahàámáya, (2) Purusa and (3) Siva?. 


It may be pointed out here that the conception of these cate- 
gories is based upon metaphysical view: and that when the meta- 
physical thought does not dominate in the mind of an exponent of 
the system, these categories are called by different names: 
(1) Pati (2) Pa$u and (3) Pasa. And though there is no difference 
in the ideas when the word Pati is substituted for Siva, and Paŝu 
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for Purusa: yet the conception underlying the word ‘Mahāmāyā’ 
is different from that, for which the word Pasa stands. For, 
the Pasa as a primary category, in the original conception of 
the triad of categories, is more comprehensive than Mahamaya. 
The Pasa as an original primary category has five dependent 
categories (1) Mala, (2) Rodhagakti, (3) Karma, (4) Maya 
and (5) Bindu, which is also called Mahamaya. When, there- 
fore, a writer on the Siddhanta Saiva Dualistic School, substitu- 
tes the word Maya or Mahāmāyā, by either of which he means 
all that is implied by both, Maya and Bindu, as the dependent 
categories of Pasa, he presents a very much narrower concep- 
tion than that for which the word Pāśa stands. 


Further, though the Dualistic Siddhünta School admits 
three primary categories!, (1) Pati, (2) Pa$u and (3) Pasa : yet 
it also talks of Thirty-six categories. But they are dependent 
categories of the above three. That is as follows :— 


The first category is sub-divided into five : (1) Siva, Q) Sakti 
(3) Mantra-mahe$a (4) MantreSa and (5) Mantra. 

The second category, Paáu, though sub-divided into three:-- 
(1) Vijfianákala, (2) Pralayákala and (3) Sakala—is yet counted 
as only one category. Its sub-divisions are not included in the 
thirty-six categories. 

The third category, Pa$a, is sub-divided into five : (1) Mala, 
(2) RodhaSakti, (3) Karma, (4) Maya and (5) Bindu. But none of 
these, Wool rd ig the Maya, is counted in the thirty-six categories. 
The number Thirty-six is made up by adding the twenty nine 
sub-divisions of Maya. From the Maya in the descending order 
the succeeding evolves out of the preceding. The order may 
be stated as follows :— 

(1) Kala, (2) Kala, (3) Niyati, (4) Raga, (5) Vidya and 
the twenty-four categories of the Saakhya. 

Thus, it tries to talk of the thirty-six categories of the monis- 
tic Kashmir §aivaism. Probably, this is done to justify the in- 
terpretation of the passages in the non-dualistic Agamas in the 
dualistic light. It may, however, be pointed out here that the 
authorities on the Siddhanta Saiva Dualism differ in the concep- 
tion of the dependent categories. 


THE PRIMARY AND THE DEPENDENT 
CATEGORIES 


The Siddhanta §aiva Dualism maintains two sets of categories: 
(1) Primary and (2) Dependent. The primary categories are three: 
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(1) Pati, (2) Pasu and (3) Pasa. These seem to have been borrowed 
from the earlier Pásupata Dualism, which admitted five categories: 
(1) Karana, (2) Karya, (3) Yoga, (4) Vidhi and (5) Duhkhanta. 
For, even according to the scanty information, that we can 
collect about the Pāśupata Dualism from the references, it is 
clear that it admitted the existence of Pa$u and Pasa ; because 
the categories are said to have been expounded to bring about 
the freedom of Pasus; the limited individual selves, from the Pasa, 
the bondage (PaSu-PaSa-Vimoksanaya) : and the first category, 
the cause, (Karana), seems to have been inclusive of both 
the causes, the efficient and the material. 


(Karanam Pradhanam Īśvaraśca) 


The Siddhanta aiva Dualism , therefore, seems to have adop- 
ted the first category, perhaps with the modification, that it exclud- 
ed the conception of the material cause from the_first category 
and maintained it to be nothing more than the I§vara or Pati, 
the efficient cause. It brought the material cause under Pasa, 
which it admitted to be an independent category, subsuming 
under it the five dependent categories, including Maya, the mater- 
ial cause of the limited objective world. Thus, the five depen- 
dent categories of Paga, are admitted to be: (1) Mala, (2) Maya, 
(3) Karma, (4) Nirodhasakti and (5) Bindu. Similarly Pasu 
is admitted to be an independent category ; and three types of 
the limited subject, (1) Vijnanakala, (2) Pralayákala and (3) 
Sakala, are subsumed under it. 

Thus, in the early stages in its development, the Siddhanta 
§aiva Dualism, discarded the two religious categories: (1) Yoga; 
and (2) Vidhi, amalgamated the last, Duhkhanta, with the first, 
the Pati ; adopted Pa$u and Pasa as independent categories; 
widened the conception of Pradhana as Miya and subsumed it 
under the Pasa. Thus, it propounded the three primary categories. 


The Siddhünta $aiva Dualism seems to be the outcome of 
a tendency to separate philosophy from religion. For, this seems 
to be the possible reason for discarding the two religious cate- 
gories of the Pāśupata Dualism. This tendency seems to have 
continued to develop. For, King Bhoja, in his Tattva Prakasika 
towards the end, talks of three categories, (1) Siva or Pati, (2) 
Purusa or Pagu and (3) Maya!; eliminating Pasa, under which 
are included the five impurities, which are of importance from 
the ritualistic point of view ; and assuming Maya, which is one 
of the impurities, as a separate category, which constitutes the 
material cause of the limited objective world. 
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The Pá$upata Dualism thus seems to have been the origin, 
not only of the Nyaya and the Vaisesika, but also of the Sid- 
dhanta aiva Dualism. Itseems tohave been the source of the 
Yoga and the Sankhya also. For, the Yoga also talks of the 
three fundamentals, (I) I$vara, (II) Pradhana and (HIT) Purusa: 
and the difference of the Yoga from the Sánkhya lies in the 
acceptance of the I$vara besides Pradhàna and Purusa, which 
are common to both and seem to have been borrowed from 
the Pagupata Dualism. 


(I) PATI, THE TRANSCENDENTAL $IVA. 


The Siddhanta §aiva Dualism sticks to the cosmological and 
teleological arguments, according to the Kantian terminology, 
to prove the existence of God, who is called “Pati” in this 
system. If we consider “Pati” in relation to the Bindu, the me- 
taphysical matter of this system, we find Him to be very much 
like *Prime Mover" as Aristotle has presented God. And if 
we consider God in relation to the meaningful multiplicity of the 
objective world, we find Him to be very similar to the Efficient 
Cause, (the Agent, the Kartà) as Anslem, Acquinas, Descartes, 
Leibniz and Wolff have conceived God. Similarly, if we consider 
God in relationto Karma, we find Him to be nothing more 
than a presupposition of Ethics, as Kant presented God. 


Pati, as the first independent category of the Siddhanta 
Saiva Dualism is the magnification of the idea of Pasupati as found 
in the Vedas. In the Veda, Pati was the Lord of cattle. In the 
Dualistic philosophy, He is magnified into the Lord of every 
thing. In the Veda He had the power of protecting cattle. 
In the Dualistic philosophy He is omnipotent. 


He is one. He is all-pervasive, eternal, without beginning or 
end. He! is eternally free or liberated (Mukta). He is free from all 
impurities, such as natural likes and dislikes etc. He is *grace- 
ful’ to all. He is sentient. He is the prompter of all. His 
freedom is uncaused. He is the uncaused cause. He remains 
unchanged in spite of His creating the worlds; just as the Sun 
does in spite of his causing the opening of the lotuses?. He is 
the efficient cause. He creates the objective limited world out 
of the material cause, the Miya, by means of His power, Sakti, 
the instrumental cause. 
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Sakti!, the power, is the means wherewith the Siva effects or 
creates the world, where the bound souls suffer or enjoy the fruits 
of their past deeds, and finally brings about the liberation of the 
bound. It is one, though because of the varying conditions, consti- 
tuted by what is to be effected, it appears to be many. It is essen- 
tially sentient and, therefore, does not undergo modifications 
like Maya. It is the principal power and is inherent in Siva. 


In the Ratna Traya it is said to be related to Siva as the 
rays are to the Sun?. It knows no obstruction. It is always 
operative in some form or another. It is limitless and, there- 
fore, indeterminate. It does not owe its being to anything. It is 
self-shining. It is all-transcending. It is extremely subtle. It is 
also said to be non-different from Siva, (Svasaktyananyabhitaya 
R. T. 42) and yet the difference between Siva and Sakti} is recog- 
nised to be similar to that of substance and attribute. The fact 
is that the dualistic tendency in the Siddhanta School is mixed 
up With the monistic; because it recognises the authority of the 
18 Saivagamas, which present Bhedabheda, in addition to those 
which present Bhedavada. 


In the Ratna Traya the dualistic-cum-monistic tendencies 
of the Siddhanta are clear. It is asserted that the Siva and the 
Sakti are essentially identical inasmuch as both are essentially 
Cit. But there is relational, functional or logical difference 
in so far as the Cit, resting on itself, is Siva (Svanistha), but 
resting on the object in order to know it, Cit is §akti : and as 
such they are conceived as substance and attribute (Dharmin 
and Dharma). The one is unrelated to anything external to 
itself (Parinapek$a), but the other is related to the external 
objective world (Parapek$a). Just as the capacity of fire to 
es becomes manifest in relation to fuel, so the §akti of 

iva shows itself in relation to the objective world. 


The Siddhantin rejects the view of the Saktyadvayavadin, 
who asserts that akti alone is the cause of the world and that 
Siva is an unnecessary assumption. He justifies the admission 
of Siva on the basis that akti is an attribute (Dharma) and as 
such it can have no existence without a substratum (Dharmin)^. 


Accordingly, Pati is very often spoken of as possessing two 
powers. For, the word 'Cit', according to this system, means 
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the powers of knowledge and action: (Jiiana-kriya-Sakti). There- 
fore, when it asserts that the transcendental Siva is *Cidghana'!, 
it means that the powers of knowledge and action are to Him, 
what body is to the soul. The idea intended to be conveyed by 
this analogy is that just as the soul effects its purpose by means 
of the body, so God does by means of the powers. 


Equally often His pores are said to be three: Will (Iccha) 
knowledge (Jñāna) and action (Kriya)?; and also five: creation, 
maintenance, destruction, obscuration (Nirodha) and grace 
(Anugraha) on the basis of His characteristic five functions. 
These five powers, under the five names, Isa,  Tatpurusa, 
Sadyojata, Vàma and Aghora, referred to in the Taittiriya Arany- 
aka, are spoken of as the five faces of the Lord (Paficavaktra) 
and the Saivagamas are said tohave proceeded from the five 
mouths of dia exactly as the Vedas are admitted to have 
proceeded from the four mouths of Brahmi. It is, however, 
asserted that all this is merely figurative and the object of this 
figurative presentation of powers is only to make contemplation 
on Him possible?. 


THE DIFFERENCE IN THE CONCEPTION OF 
POWERS EXPLAINED. 


Pati is a substance with an attribute; and both substance 
and attribute are essentially sentiency (Cit). The Sakti is conceiv- 
ed in two ways : (I) that which persists in its operation 
even when there is no objective world, created or in the process 
of creation : and (II) that which is operative in relation to the 
objective world. The two powers, the power of knowledge and 
that of action, the omniscience and the omnipotence, are 
admitted to be in Pati even when there is not even the idea of the 
objective world. 


This becomes clear if we remember that, according to this 
system, the three independent categories, Pati, Paśu and Pasa, 
me even in Mahipralaya : and that Pasa includes the 

ahamaya or Bindu, the material cause. Thus, the two powers, 
the omniscience and the omnipotence, are the powers attributed 
to Pati as He is conceived to be in Mahàpralaya. The power 
of knowledge is operative in relation to Mahamaya, which 
exists even in Mahàpralaya : and the power of action is the 
presupposition to account for the creative activity at the time 
of fresh creation after Mahapralaya. 
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The power of will is attributed to Pati, due to the monistic 
trend in the Eighteen out of the twenty-eight Saivàgamas, the 
authority of which is accepted by even the Dualist Siddhanta 
Saivas. The Will is attributed to Him, when the evolutionistic 
metaphysics is substituted by the voluntaristic : when the 
Pati is represented to createthe objective world notas a potter 
creates a jar, but by means of his will (Sankalpa matrena : Icchà- 
mátrepa) as we shall soon show. : 


And He is spoken of as possessing five powers, when He 
is conceived in relation to the objective world, as its creator, 
maintainer, destroyer, as one that affords opportunities to the 
impurities of the individual selves to attain maturity and as one 
that does grace to the bound souls. 


POWERS OF THE LORD (PATI) 


(1) THE POWER OF KNOWLEDGE— 


The power, of knowledge of the Lord works independently 
of the Buddhi!. It is unlike the cognitive power of the indivi 
dual subject. This power of Siva? has always objective reference. 
For, it is related to the eternal Bindu, even when there is no 
objective world. Hence it is not transitory but eternal. 


(2) THE POWER OF ACTION— 


The power of action or omnipotence is the presupposition 
of the powers of creation etc., which are attributed to Him, 
when He is presented in relation to the objective world, as its 
creator etc. It is the potentiality which expresses itself in the five 
functions of Pati, which are spoken of as His powers. 


(3) THE POWER OF WILL— 


The power of Will is talked of, as stated earlier, under 
voluntaristic influence. It is said that Siva pervades the Bindu 
with His power and, therefore, all that is below. He is not 
pervaded by anything higher. He, therefore, knows and does 
everything. 


He pervades everything inasmuch as he is related to every- 
thing in the manner in which the Akasa is to the material things. 
It is because of this pervasion that the objects have their origin 
and continuance. The creation takes place because of the mere 
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presence of this power in a determinate form (Sankalpa 
matrena), exactly as the opening of a lotus takes place because 
of the mere *presence' of the raysof the sun. 


Here the Siddhantin seems to deviate from the Sankhya in 
talking of the creation as due to determinate! presence of this 
power "'Saükalpamátrena", which ordinarily means *'Icchà- 
matrena”. 


(4) THE POWER OF CREATION— 


Power of creation consists in creating the bodies, the senses, 
the worlds and the objects out of Bindu and Maya? and in 
uniting the souls, according as their impurities are mature or 
immature, with suitable bodies in order that they may have 
the experiences befitting their impurities. For a clear under- 
standing of this power, it is necessary to remember that the crea- 
tion is of two kinds : (1) the pure and (2) the impure. 


THE PURE CREATION 


(1) The pure creation (Süddhàdhva)? is the direct creation 
of Siva. The material cause of this is Bindu. It consists of 
the pure categories and the pure worlds wherein the liberated 
live. Here some of the liberated, such as VidyeSvaras are united 
with bodies. which are made up of Bindu. Here Vidya evolves 
out of Bindu, through the successive stages of modification 
such as Nada etc. Siva or Pati has all-transcending, pure and 
eternal powers of knowledge and action in relation to every- 
thing. He, therefore, creates the pure world without having 
a body exactly as an individual self, independently of a body, 
produces stir (Spanda)* in his body. Further, the efficient cause 
must necessarily possess a body if his creative activity is related 
to an object, which is to be grasped by determinate knowledge. 
As the pure creation is not the object of determinate knowledge, 
therefore, a body for Siva, to create the pure world, is unnecessary. 
The pure creation is characterised by indeterminacy ; because 
it belongs to a higher level than that at which language evolves, 
And because determinacy consists in the affection of “Citi” by 
the words i.e. so long as the affection of consciousness is not 
associated with the words, there is no determinacy. Therefore, 
the pure creation is said to belong to the level of indeterminacy, 


RET s. 31, 8. 9. 
2 S. P, 20-1. 4 R. T. 20. 


E HISTORY OF SAIVA PHILOSOPHY 


because here the affection of consciousness by language is not 
possible. 


THE IMPURE CREATION 


(II) The impure creation! is the product of the creative 
activity, not of the Lord but that of Ananta etc. i.e. the Vidye£- 
varas, who have been given the bodies, made up of Bindu, 
and to whom the power to create has been delegated by the Lord. 
It is called the impure world, because its material cause is the 
Maya and also because herein the bound live. It is character- 
ised by determinacy ; because it evolves after the evolution of 
language. We shall discuss this point under Bindu. 


The omnipotence of the Lord, however, does not become 
limited because of the creative activity of Ananta etc.2, because He 
is the prompter of Ananta etc.; and the creative power, which the 
creators of the impure creation have, is the one that is delegated 
to them by the Lord. 


This conception of Pati and Ananta etc. as the Supreme Lord 
and the dependent ones, seems to have been the basis of the form 
of government, which we call monarchy : or, it may have been 
the other way. For, just as the power of a monarch does not 
get limited, because of the exercise of the governmental power 
by the territorial lords, so the creative power of the Lord does 
not get limited because it is exercised by dependent lords, Ananta 
etc. For, power in both the cases is delegated. 


(5) THE POWER OF MAINTENANCE (STHITI SAKTI) 


The created objects, according to this system, are not mo- 
mentary. They persist as means of enjoying or suffering the 
fruits of past deeds (Karma). The power, which is responsible 
for the short continuous existence of the created, is called the 
power of maintenance. It is responsible not only for the conti- 
nuity of the created, but also for the relation of the souls? in bon- 
dage with the objects to make the various types of experience 
possible, so that the innate impurities of the souls may attain 
maturity and make the operation of the power of Grace possi- 
ble to bring about the liberation of the bound. The relation of 
the souls with the objective world is due, not to the power of 
maintenance alone but to the co-operation with it of the power 
of obscuration. 
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(6) THE POWER OF ANNIHILATION (SAMHARA SAKTI) 


The view of the universal annihilation, maintained by this 
system, differs from that of the Sankhya, inasmuch as it holds 
that not only the triad of Gunas merge into Prakrti but that 
the latter also merges into Maya and that too in Mahamaya or 
Bindu. In Mahapralaya the three primary categories, Pati, 
2850 and Bindu, only persist!. The power, which is responsible 
for such a universal annihilation, is called Samhüra Sakti. 


The creation, according to this system, is of two kinds, pure 
and impure. In the dissolution of the pure creation Vidyà etc. 
merge back into §akti and the latter into the Bindu2. The Bindu 
even then has separate existence from the Parama Siva or Pati. 
It does not get related to Him by the relation of Sarnaváya. 


Similarly in the dissolution of the impure creation all the 
evolutes from the earth to Prakrti merge into Maya and that too 
merges into Mahämāyā, as stated earlier. 


The universal annihilation is brought about to give rest to 
tired souls and the material cause of the objective world, in 
order that they may gain vigour and start vigorous fresh life 
when the world is created again3. 


(7) THE POWER OF OBSCURATION (TIROBHAVA) 


Modification or change in everything necessarily depends 
upon contact with something that is external. The Prakrti 
evolves, because of contact with the Purusa. Milk changes into 
curd because of contact with heat. The impurity that obscures 
the perfect powers of knowledge and action, which are innate in 
the individual, can, therefore, change and attain maturity due 
to some contact only i. e. the contact with the products of the 
Maya. To bring about this contact in co-operation with the power 
of maintenance is the function of the power of obscuration‘. The 
individual is thus put in the field, where he can reap the fruits 
of his action and, with His grace, sow the seed that produces the 
fruit, called liberation. The Kashmir Saiva conception of the power 
of obscuration is very different from the above. This power of - 
obscuration is referred to as Rodhagakti, Nirodhagakti, Tiro 
dhanaSakti or Tirobhávasakti. It is also spoken of as the power, 
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whichis responsible for obscuring the knowledge that the 
objective world is to be shunned!, 


(8) THE POWER OF GRACE (ANUGRAHA SAKTI) 


It is the power of Grace?, to which the liberation is ultimately 
due. It removes the impurity which hides the omnipotence 
and the omniscience, which are inherent in the individual. It 
requires the maturity of the Mala or impurity in order that it 
may be able to remove it. It is like a surgical instrument, which 
can remove the film from over the eye only when it has matured. 
It is a prompter as it were of the creative power; because the mo- 
tiveof the operation of the creative power is nothing but grace. 


II PASA, THE BONDAGE. 


Pasa, the bondage, which binds the souls and is responsible 
for the distinction of Pau from Pati, is the second of the three 
primary categories of the system. It has five sub-categories: 
(1) Mala, (2) Maya, (3) Karma, (4) Nirodhasakti and (5) Bindu. 
The dependent categories of Pasa are very closely connected 
with the conception of liberation. Karma and Maya are the 
two bondages, admitted by the Vedantin also, who asserts that 
liberation is freedom from the two aforesaid bondages. But 
this system holds that such a liberation is of the lower type, 
inasmuch as it is partial liberation. For, another bondage, 
Mala, which is also called Pa$utva Mala, is still there. 


It may be pointed out here that this system admits that there 
are at least three stages, through which the souls, free from the 
bondages of Maya and Karma, have to pass before they can atta- 
in final emancipation. The souls, which are free from the said 
two impurities but still have the third, inclined towards disap- 
pearance, are called Vijfanakalas. And when these are given the 
subtle bodies, made up of Bindu, and are put at higher levels 
of Vidya, Tévara and Sadagiva, they are known as Mantra, Man- 
trea and Mantramahe$a respectively. 


. But there is lack of definiteness, precision and uniformity in 
the statements about Pasa. The number of the dependent cate- 
gories of Paga, ordinarily stated, is five. But very often Bindu is 
not included and the number is stated to be four3. And the reason 
for its non-inclusion is that of the two types of liberation, (T) 
Para (Higher) and (II) Apara (Lower), the latter is attained, even 
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when there is the bondage of Bindu. And the liberated souls 
with this bondage are the Mantra and the Mantre§a etc., who 
belong to the "pure creation". 


Similarly Nirodha or Tirodhana §akti is spoken of as a bon- 
dage, but in a secondary sense only!. Of these four bondages 
Karma and Mala are beginningless. But Mayiya and Tiro- 
dhayaka, which are often used for Maya and Nirodhaáakti 
respectively, are the products of the Lord's power. 


( MALA 


Mala is beginningless?. It conceals the powers of knowledge 
and action of the self. It is one but has innumerable powers. 
It conceals the powers of knowledge and action of each indivi- 
dual by means of a separate power. Hence the removal of Mala 
from one individual does not mean the liberation of all. 


It covers the individual much as husk covers the rice seed 
Or as the black substance covers the copper. The Sjddhanta 
Saivas admit three impurities in common with Kashmir Saivaism. 
One of these they often refer to by the simple name Mala. But 
it is clear from other texts that by this they mean the same thing 
as Anavamala. It is very often called Pasutva Mala. It can 
be removed by His grace only. The impurity, according to them, 
is of the nature of a substance, similar to the film over the eye 
(caksuh patala)3. (This view has been very adversely criticised 
by Abhinava in the Tantráloka.) 


The maturity (paripaka) of theimpurity, which comes through 
undergoing the discipline, prescribed for the purpose in the 
sacred texts, is the necessary condition of the operation of the 
power of grace, exactly as the maturity of the film over the eye 
is the necessary condition of the surgical operation of the eye. 


Mala or Pa$utvamala is spoken of as Adhikarimala, when it is 
related to the beings, who are free from the two impurities, Karma 
and Maya. It is called Adhikarikamala, because it is on ac- 
count of the presence of this in a state of advanced maturity that 
the powers of creation etc. in regard to the impure creation 
(ASuddhadhva) are delegated to the beings, belonging to the 
level of I$vara. They are eight in number and are called 
(1) Ananta (2) Süksma, (3) Sivottama, (4) Ekanetra, (5) Ekarudra, 
(6) Trimürti, (7) §rikantha and (8) §ikhandin. The Lord 
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removes their Mala with His grace, reveals their perfect powers 


of knowledge and action and puts them in charge of the impure 
creation, 


(2) MAYA 


Maya? is essentially of the nature of being. It is real and 
not unreal as the Vedanta maintains. It is the material 
cause of everything gross or subtle at the empirical level. Maya, 
as a bondage means the effects of the Maya} and as such it is 
very often called Mayiyamala. 


. The superimposition of the self on body and intellect etc. 
is due to Mayamala‘, which is responsible for mistaking “‘not- 
this" as “this”, 


The mere absence of the consciousness of distinction between 
the two, as admitted by the Sànkhya, cannot account for identi 
fication of the self with Buddhi. For, that which is uncaused, 
does not admit of destruction. Therefore, if the absence of cons 
ciousness of distinction between self and not-self, be admitted 
to be without a cause, it would be indestructible and, therefore, 
it would be difficult to explain why it does not persist in the so 
called liberated. Herice Maya as an impurity, which is the 
Cause of mistaking ‘not-this’ as ‘this’ has to be admitted5, so that 
the destruction of the mistake may be accounted for im terms 
of the destruction of its cause and the non-rise of the mistake in 
the liberated 11६9 logically be explained. We shall deal with 
Maya, as a metaphysical category, in the proper context. 


(3) KARMA 


Karma, the individual destiny, the accumulated effect of the 
past deeds of each individual soul, is cyclically beginningless$. 
It determines the kind of body and senses, which the soul gets 
at rebirth, as also the determinate experiences and their objects, 
which each individua! has. In short, it determines all associa- 
tions of each soul". It determines the creative activity of the Lord 
also, because He creates the world, consisting of bodies, means 
and objects of experiences, according to the sum total of Karma 
or destiny of each of the individual souls, who are to be born 
into it to enjoy or suffer the consequences of their past actions. 


5 RT. 85. 
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Karma is a recognition of the fact that human being cannot 
always correctly foresee the consequences of his action. It is 
a force that leads a Caesar or Hitler to the tragic end. It accounts 
for the lack of proportion between act and its fruit. It is an 
ethical principle: and the belief that there is no ultimate escape 
from the deed done, if used as the determining principle of 
individual action, surely improves the individual morally. 


(4) NIRODHASAKTI OR TIROBHAVA 


Rodha$akti or NirodhaSakti is counted not only among 
the five Malas but also among the five powers of the Lord. And 
it is admitted that really speaking it is a power of the Lord and 
that it is spoken of as a dependent category of 7868, in a 
secondary sensel, because it is a means by which the Lord, in 
co-operation with other impurities, brings the individual souls, 
by means of a chain as it were, to the experiences?, which 
are their deserts. . 


(5) BINDU 


Bindu is conceived not only as an impurity but also as the 
material cause of the pure creation. Itis spoken of as an 
impurity from the point of view of religious mysticism, and as 
the material cause of the pure creation from the metaphysical 
point of view. It is the first of the thirty-six dependent meta- 
physical categories of this system, as we shall soon show, It 
is very often talked of as Mahāmāyā. 


BINDU AS AN IMPURITY OR MALA 


The conception of Bindu as an impurity is very closely con- 
nected with the view that ‘Liberation’ (Mukti) is of two types, 
Para and Apara; and that even after a soul has got freedom from 
the bondages of Karma and Maya, it is not perfectly free; it 
has freedom of the lower type only. For, the impurity of Mala, 
which is also called Pasutvamala, is still there. 


The Siddhànta Saiva Dualism admits that there are worlds 
beyond the one in which we, the bound, live, and which is a 
creation of Maya. It admits that there are five categories 
beyond Maya; that there are three worlds, corresponding to the 
three categories, (1) eei A ISvara and (3) Vidya; and 
that the souls, who have got freedom from the bondages of 
Maya and Karma and are called Vijfanakevalas, live in them. 
MS. coco corso a n Medallas lama 
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Such souls are of three types!, according to the higher and higher 
stages of maturity of their PaSutvamala. They are accordingly 
called (1) MantramaheSa, (2) Mantre$a and (3) Mantra, and live 
in the worlds belonging to the three categories, (1) Sadà$iva, 
(2) Iśvara and(3) Vidya, respectively. They are partly 
liberated because they have still the Pa$utvamala. In 
such a context of religious mysticism, Bindu or Mahamaya, 
as a dependent category of Pasa, is spoken of as the material 
cause of the worlds beyond Maya and of the bodies of the partly 
liberated beings, who live in them. 


MYSTICISM OF THE §AIVA DUALISM AND PLOTINUS 


; The idea of the worlds beyond Maya, will become clearer 
to the students of the Western philosophy, if we compare it 
with the *world of Nous', according to Plotinus. 


(1) Siddhanta §aiva Dualism agrees with Plotinus in holding 
that the ‘world of Nous’ or ‘spiritual world’ is midway 
between the empirical world and the ‘One’. For, it holds that 
the lower liberation (Apara mukti) is the intermediate stage 
between the bondage of Maya and Karma, and the final emanci- 
pation (Paramukti or Pesce. just as Plotinus holds that 
eg has to reach the level of spirit before the One can appear to 

er. 


(2) It admits that in the pure creation there is the distinction 
of subject, object and means of knowledge at least logically, 
just as Plotinus admits the distinotion of “Nous, Noeta and 
Noesis" or “Spirit, Spiritual world and Spiritual perception"2, 


(3) It differs from the monists in holding the individuality 
to be real, exactly as Plotinus differs from Plato and Aristotle. 
For, according to both, Plato and Aristotle, the individuality, 
both subjective and objective, is notideal and, therefore, 
not real. It has no place in the world of ideas. It is due only to 
the peculiar nature of the matter, which splits up the universal 
into numerous individuals or particulars, just as prism splits 
up the light of the sun into rays of different colours. According 
to Plotinus, however, individuality is real and independent 
of the material condition. There are individual spirits in the 
real world, 


(4) It asserts, like Plotinus, that the individuality of spirits 
at the spiritual level does not imply any limitation in their know- 
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ledge and that the individuality of spirit is no bar to its knowing 
all the contents of the spiritual world. For, spirits are not 
separated from one another by physical barriers as souls are. They 
penetrate one another. The spiritual world is like a transparent 
sphere!, placed outside the spirit, in which it can see all the 
contents of the spiritual world. 


(5) It also agrees with Plotinus that the object of the Nous 
or spirit is the spiritual world, which is made up of ideas and 
that the ideas have their material constitution, but it is of super- 
sensible nature?. For, it admits Bindu or Mahimiyi as the 
material cause of the pure world and holds it to be distinct from 
Maya, which is the material cause of the empirical world. 


(6) But there is a fundamental difference between the philo- 
sophy of Plotinus and Siddhanta aiva Dualism. For, the 
former propounds the theory of emanation and holds that both, 
Spirit and soul, emanate from the One : but the latter adheres to 
the theory of evolution and maintains that the individual souls in 
both the worlds, pure and impure, have eternal separate exis- 
tence from the Lord (Pati). 


BINDU AS THE FIRST DEPENDENT CATEGORY 


Siddhinta §aiva Dualism admits thirty-six dependent cate- 
gories, as has already been stated. Bindu as the first depen- 
dent category is called §iva. The word “Siva”, however, 
is very often used for the first primary category, Pati, also. The 
reader, therefore, has to take the context into account in deter- 
mining the meaning of this word. In the available text, occasion- 
ally we find the word “Parama Siva”, instead of Siva, used for 
the first primary category and it is asserted that He is beyond 
the thirty-six categories. 


Bindu or Siva, the first dent category, is the material 
cause of the pure creation gm as such it is also called Maha- 
maya, as has been stated already. It is eternal, like Maya. The 
other four categories (Tattvas) Sakti, Sadasiva, [Svara and Vidya4, 
are the effects or evolutes of it. It pervades the entire creation. 
It is one. For, if it had been many, being insentient, it would have 
been transient like jar etc. It reveals? the powers of knowledge 
and action to those who enter into the pure world by subjecting 
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themselves to spiritual discipline, The powers revealed byit 
are different from those revealed by Maya. For, the sphere of 
the former is the unlimited, while that of the latter is the 
limited. It reveals the wealth of knowledge and power to 
the souls, which really belongs to them. The powers of knowledge 
and action do not belong to it; because it is insentient. 


This category is not to be confused with the transcendental 
siva. For, ifit be supposed to be identical with the Parama Siva, 
it being evolutionary, the insentiency of Parama Siva will follow. 
It is not inherent in the transcendental Siva, like the Sakti. Being 
the material cause, it is related to Him as clay is to a potter. It 
is also spoken of as Kundalini. It is an external power (Sakti) 
of the Lord (Parigraha Sakti). It is not free, because it is 
insentient. It works under the control of the powers of Parama 
§ival, such as Icchā etc. 


THE REASONS FOR ADMITTING THE BINDU 


(1) Bindu as the material cause of the Pure Creation— 


Siva and Sakti both are sentient. They do not undergo any 
modification or change, whether it be evolutionary as in the case 
of milk changing into curd, or formal as in the case of a piece 
of cloth changed into the shape of a house. Neither, therefore, 
can serve as the material cause of the pure world. Hence Bindu 
is necessary. 


(2) Bindu And The Impure World 


This system admits that the creation is of two types; pure 
and impure. The impure world is created by Ananta etc., to 
whom the power to create is delegated by Pati. Its material 
cause is Maya. But the creation of an object of determinate 
knowledge presupposes determinate thought in the creator. 
The determinacy in thought, however, is due to words. But words, 
as sounds, are admitted by the logicians to be products or 
manifestations of gross ether (AkaSa), which is a distant evolute 
of Maya and, therefore, is non-existent at the commencement 
of impure creation. The question, therefore, arises : how is the 
determinacy in the thought of Ananta, the creator of the impure 
world, is to be accounted for? For, unless there be deter- 
minacy in the thought of the creator the created cannot be mm 
as can be the object of determinate knowledge. Siddhánta Saiva 
Dualism, therefore, maintains that there is a subtle sound 
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(Sabda), which evolves out of Bindu, in consequence of its 
stirring by the Lord!, This subtle sound is called Vidya or Nada. 
It constitutes the body as it were of Ananta and gives deter- 
minacy as it were to his thought to enable him to proceed with 
impure creation. 


(3) Bindu and Individual Self— 


The problem is : what is the relation between the individual 
self and the empirical knowledge? The relation cannot be admitted 
to be that of inherence. For, we find that the knowledge of the 
same individual grows and decays. The admission of the relation 
of inherence between knowledge and soul, as admitted by the 
Vaigesika, therefore, would mean that soul changes and, there- 
fore, is transient. This, however, is against the fundamental assum- 
ption of the eternality of the soul, Siddhanta Saiva Dualism, 
therefore, maintains that the growing and decaying empirical 
knowledge of the individual subject belongs to him, not directly 
or inherently, but to a condition of his: and that this condition 
is constituted by Nada?. 


This Nada, as a condition of the individual subject, is an 
evolute of Bindu. It is as innumerable as are the souls, a NE 
condition of each of which it forms separately. It islike a Emi 
of the entire ‘knowledge’ which is signified by words at the 
empirical level (Abhidheyabuddhibija)?. The power of knowledge 
of each individual self is related to a Nada, andas such it 
grasps the objects determinately at the level of Maya. 
The variety of forms of knowledge, are the forms of Nada and 
the soul k^ ines variously, not because of any change in itself, 
but because of the formal changes in its mid condition, the 
Nadas. The growth and decay in knowledge, therefore, do not 
imply any change in the soul and so do not mean that it is 
transient. Bindu, therefore, is admitted to account for 
eternality and changelessness of soul in spite of its changing 
knowledge. 


Siddhanta Saiva Dualism asserts that determinate knowledge 
cannot be ae in terms of Buddhi, because determinacy 
is found in those levels also, which are beyong Māyā. Ananta, 
for instance, belongs to the level of Isvara, but he also has a kind 
of determinate knowledge. For, otherwise the creation of the 
empirical world would not bepossible. Further, the function of 
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Buddhi is to judge (Adhyavasáya). Buddhi, therefore, employs! 
words and presupposes their existence. Bindu, therefore, as the 
cause of words, through Nada and lower Bindu is necessary. We 
shall deal with Nada etc. in detail in a subsequent section. 


ANOTHER VIEW OF THE BINDU 


Some hold that the Bindu isinherently present in the Siva? 
like the power of knowledge. They assert that it is the power 
of action (Kriyásakti). It does not have separate existence from 
Him, like the Maya. It is the Ded Kundalini. They hold that 
the two powers are inherent in Siva, (I) the power of knowledge, 
Samvid or Vijüàna and (II) the power of action or the Para 
Kundalini. Through the former He knows and through the 
latter He creates. 


The two are inseparable. Siva has no being, isolated from 
the powers, nor do the powers exist independently of Siva. 
Thus, Siva is represented to be the creator of the pure world, 
the world of indeterminacy, as also of Nàda etc. Accordingly 
it is asserted that everything is within Bindu and, therefore, 
within Siva, wherein Bindu inheres. 


ITS REFUTATION BY THE DUALISTS 


Dualists assert that whatever evolves is insentientlike milk. 
The, admission, therefore, that P e insentient is inherently related 
to Siva will mean bringing the Siva?, who is pure sentiency, 
down to the level of the insentient. 


Eurther, this admission is against the texts4, which present 
the Siva to be the creator on the basis of jnference, based on the 
analogy of the potter. Furthermore, if Siva be admitted to be 
insentient, the selves also which belong to the category 
of Siva, will have to be admitted to be insentient. 


Simjlarly there are many other views of Bindu, which Sidd- 
hànta Saiva Dualism refutes: for instance, the following:— 


Maya is of three types, gross, subtle and transcendental. 
The first is made up of qualities. The second is the undifferen- 
tiated state of all the categories from Kalà to earth, And the 
third is the Bindu or Mahamayas, 
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NADA AS A SUBSTITUTE FOR SPHOTA OF THE 
PHILOSOPHY OF GRAMMAR 


The problem, “How do the words and sentences ofa language 
give rise to the consciousness of meaning in the hearer?" is 
the central problem in the philosophy of Grammar. And the 
Grammarians assert (I) that the last letter of a word, | 
with the revived residual traces of the preceding letters, mani- 
fests Sphota, which is a unity of all letters, exactly as the yolk 
of peacock's is a unity of various colours and (II) that this 
Sphota! is of three types, relating to (I) letter, (II) word and (III) 
sentence. It is this which is the cause of the rise of the conscious- 
ness of the meaning. It is eternal and all-pervasive. 


The aforesaid view seems to have evolved as follows:— 
The letters ofa word, which are the objects of the sense of hearing, 
come in succession one after another, are lost no sooner than 
they are uttered and do not affect one another. They, there- 
fore, cannot be spoken of as the cause of the rise of the conscious- 
ness of meaning. Nor can a word or a sentence be said to be 
the cause. For, the words and sentences have no being 
apart from the letters, such as may be the object of perception. 
For, a word is said to bea collection of letters. But the letters being 
successive and momentary, there can never be a collection of them. 
And because word and sentence are never perceived, they cannot, 
therefore, be known through inference either2. Nor can the rise 
of the consciousness of meaning be said to be due to the last 
letter of a word3; for instance, the aspirate (Visarjaniya) at the 
end of the word “Gauh”. For, in that case there will remain no 
reason why consciousness of a horned animal should not arise 
on hearing the word “Narah”, because the aspirate sound is 
at the end of both the words, cited above. 


The Grammarians, therefore, asserted that the last letter to- 
gether with the revived residual traces ofthe previous ones, is 
responsible for the manifestation of Sphota, the eternal 
word and so for the rise of the consciousness of the meaning. 


THE CRITICISM OF THE GRAMMARIANS' VIEW 


The view that the last letter of a word, together with the 
revived residual traces of the previous ones, is responsible for the 
arousal of the meaning in the hearer, through bringing about the 
manifestation of Sphota, cannot stand. For, the residual traces 
arouse the memory of that only, by which they are caused : 
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for instance, the revived residual trace of a jar, arouses the me- 
mory of that jar alone, by which it was caused. But it cannot 
give rise to the consciousness of the new one which was never 
experienced before. The revival of the memory of the letters, 
preceding the last one, may, therefore, give rise to the conscious- 
ness of each letter separately, but it cannot give rise to the consci- 
ousness of the meaning. Nor can it be said that the word, which 
is made up of the letters, remembered and directly perceived, is 
the indicator of, or brings to light, the meaning (Abhidhayaka). 
For, the remembered lamps can bring nothing to light). 


And the assumption of Sphota, as the universal and eternal 
word, which is supposed to be manifested by the last letter 
together with the revived residual traces of the previous ones, can- 
not help in explaining the rise of the meaning. For, the so called 
Sphota is not experienced as distinct from letters. And it can- 
not be represented to be either different from or identical with 
the letters?. The former position is untenable; because Sphota 
is not experienced as distinct from letters; hence it cannot be 
known through inference either. It cannot be said that it is 
unnecessary that the Sphota should be experienced. For, the 
Sphota is admitted to make the meaning known (Jfiipaka) and 
as such it must be perceived. For, only a perceived light makes 
the object known, just as a compression of the eye conveys the 
meaning of the person who compresses his eye, but only when 
it is perceived. Therefore, if Sphota be admitted to make the 
meaning known, it must be perceived. 

And the latter position, namely, that Sphota is identical with 
letters, is no better. For, if it be admitted to be identical with 
letters and not distinct from them, it would mean that Sphota 
is a synonym of Varna. It is, therefore, illogical to attribute 
to Sphota a function, which the letters cannot discharge. 

Further, the admission that Sphota is eternal and all-pervasive 
is faulty: because if it be such, how is it that all people do not 
become conscious of meaning when the eternal and all-per- 
vasive Sphota is manifested ? 


VIINANA AS THE AROUSER OF THE MEANING 

Some account for the arousal of the meaning in the conscious- 
ness of the hearer as follows:— 

The speaker determinately apprehends an object by means of 
the Buddhi3, recollects the word that stands for it, and then utters 
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the gross word. Thus, a form of Buddhi,—which is due to its 
affection by an object, is associated with the remember 
word that stands for it and is the cause of the utterance of the 
gross word,—is the arouser of the meaning in the consciousness 
of that hearer, in whose mind the heard word is associated with 
the particular meaning. 


ITS CRITICISM AND A REPLY TO IT 
The Siddhantin criticises this view by pointing out that this 


would mean that the word and its meaning are essentially 
identical, because both are essentially of the nature of conscious- 
ness; both are mere affections of Buddhi and, therefore, there 
is no essential distinction between the signifying word and the 
signified meaning. But the exponent of the Vijndna as the 
cause of the rise of meaning in the consciousness of the hearer, 
asserts in reply that the form of Buddhi!, which represents the 
word, is distinct from that. of its meaning, inso far as it (the 
word) is a form of consciousness that signifies what is outside it, 
namely, the external object, which is the meaning. It can, 
therefore, be maintained logically that what arouses the meaning 
is the significant form of consciousness (Buddhi), wherewith 
the external objects such as cow etc. are grasped. 


THE THEORY OF NADA 


The exponent of the theory of Nada admits what has been 
asserted above, namely, that that which arouses the conscious- 
ness of meaning (Vacaka) is really a significant form of cons- 
ciousness (Vimarsátmaka). But he points out that the signi- 


ficant form of consciousness is not without a cause, because it 
is occasional. 


The point may be elaborated as follows:— 


The object, to which the determinative judgement of the 
Buddhi is related, is not the product of the Buddhi itself. On 
the contrary, it has external existence and as such is perceived 
through one of the senses. The internal object, the reflection 
of an external object on Buddhi, which is determinately judged 
by the Buddhi, must, therefore, be something that has already 
been indeterminately grasped by some sense. For, such an 
assumption alone can explain why only a certain object is 
determinately grasped at a certain time. Hence he asserts that 
that which gives to Buddhi the subtle inner word (Antah sañ- 
jalpa), by means of which it determinately grasps the object, 
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reflected in it, is the Nadal, which is nothing but the cause 
‘of the inner speech (Antah safijalpatma), which is nothing 
more than Aksarabindu. Hence he asserts that it is the Nada, 
which really arouses the consciousness of meaning, because it 
is the cause of the inner speech, in terms of which the determina- 
tive judgement is formed. The external articulate sounds are 
only external forms of it and, therefore, are not the real causes 
of the rise of the consciousness of meaning in the hearer. 


The process of the arousal of meaning in the hearer may be 
explained as follows:— 


After the affection of a sense by an external object, 
the Nada inthe speaker presents to ls Buddhi, an object in 
the form of inner speech, which is undifferentiated unity of 
the word and its meaning, for the determinative judgement of 
the Buddhi. The Buddhi judges. This judgement is expressed 
in articulate audible sounds. They manifest the Nada in the 
hearer. It presents to Buddhi an object which is an undifferen- 
tiated unity of subtle word and the indeterminate object. 
Buddhi judges in so far as it differentiates between the two and 
relates them as signifier and signified. This arouses the cons- 
ciousness of meaning. 


The exponent of the theory of Nàda asserts that the statement 
in the Agama that the last letter of a word, together with the 
revived residual traces of the preceding, is responsible for the 
arousal of the meaning, is to be interpreted in the secondary 
sense that it manifests Nada. 


Thus, Nida is the undifferentiated cause of the subtle inner 
speech. It is nothing but an embodiment of all words and 
their meanings, all of which exist in a state of undiffer- 
entiated unity, exactly as the different colours exist in 
the yolk of peacock's egg. — At the time of stimulation of an 
external sense by an object, this Nàda manifests a particular word 
and its meaning in an undifferentiated form. This constitutes 
the indeterminate object of the determinative judgement by Bud- 
dhi, which differentiates the two from each other and relates 
them as the signifier and the signified. This judgement is expressed 
in articulate sounds. Similarly at the time of stimulation of the 
sense of hearing by an uttered word, the corresponding word 
and its meaning as an undifferentiated unity is given rise to by 
Nada. This forms the object of judgment by Buddhi and the 
consciousness of definite meaning as distinct from the word 
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This conception of Nada is very much like that of the 
‘Monad’ of Leibniz, in so far asit is a microcosm, in which all 
expressions and their meanings existin undifferentiated unity in 
a rudimentary form; and the representative activity in one monad 
gives rise to a corresponding activity in others, who become 
conscious of such an activity through sense of hearing. But the 
dualist aiva holds the soul (Pau) to be different from Nada. 
It is a condition of soul but not soul itself. It is because of 
this Nada, the cause of Aksara Bindu, that there is no confusion 
in the meaning. It is separate in the case of each individual. 
It is not identical with the self or its powers: because 
they are unchanging, but the Nada changes. It is, therefore, 
different from both. It is a distinct associate of each limited 
self. It is the product of Mahimiyi as a material cause. It 
is beyond Maya, because it is an associate of pure beings also. 


Saiva Dualism asserts that the statement in the Agama that 
one who thoroughly grasps the Sabda-Brahman realises the 
Highest Brahman (Sabdabrahmani nisnatah parambrahmádhi- 
gacchati), means that the grasp of the former is a means to 
ihe realisation of the latter. It recognises the distinction 
between the former and the latter. Sabda-Brahma, according to 
it, is nothing more than Nàda, an embodiment of all words and 
their meanings in an undifferentiated unity: and there are 
innumerable Nadas, as innumerable as are the souls. For, 
a Nida is a necessary condition of each soul. 


NADA AND THE PHILOSOPHY OF MUSIC 


Nada-Brahma-Vada, the Philosophy of Music, propounded 
by the Siddhantin, holds this Nada to be the reality, which is 
to be grasped through the medium of music. It is the original 
motion. It is the first motion. It is the unity of all thoughts and 
expressions. It is the root or the seed, from which all words 
and meanings spring, or to putitin terms of music, it is the 
original vibration from which all musical vibrations and their 
meanings arise. It is this Nada, the Original Vibration, that the 
Art of Music represents and suggests. 


BINDU AND NADA 


Bindu, as has been stated earlier, is the material cause of the 
pure world. It is also the cause of Nada, which we have discus- 
sed above. In relation to Nida, therefore, Bindu is called 
Para Náda!, The set of subtle sound-images,---of which the arti- 
culate sounds, constituting a word, are mere gross forms, and 
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which in itself is the undifferentiated unity of a particular word 
and its meaning,—gets manifested from Nada in the hearer when 
the sense of hearing is stimulated by its object, the articulate 
sounds. This manifestation of Nada is technically called Aksara- 
Bindu. And Aksara-Bindu naturally consists of the letter- 
images and the meaning which is associated with them, because 
it isa unity of thought and expression. Thus, Bindu is very 
often spoken of as the cause of Nàda, Aksara-Bindu and Varna. 


BINDU AND THE THEORY OF PASYANTI ETC. IN 
THE PHILOSOPHY OF GRAMMAR 


Bindu is called by various names, according as it stands for 
different conceptions, on the basis of which various problems 
are attempted. It is thus called (1) Sabda Tattva, (2) Amoghá- 
Vik, (3) Brahma, (4) Kundalini, (5) Vidya, (6) akti, (7) Para- 
nada, (8) Mahamaya and (9) Anáhatavyoma. 

The last name, "Anühata-vyoma"'!, represents the concep- 
tion of Bindu as ether (Akasa), which is a mere ground or pos 
sibility of all sounds, but is without sound, because itis without 
any collision (Anahata), which is the immediate cause of mani 
festation of sound from it (Akasa). This conception of Bindu 
is the basis of the Saiva Dualist’s explanation of the various 
aspects of speech; (1) Pari, (2) Pasyanti, (3) Madhyama and (4) 
Vaikhari, which are important problems in the Philosophy of 
Grammar and have been dealt with by important authorities, 
such as Bhartrhari and Nāgeśa Bhatta, in the Vakya Padiyam 
and the Mafijasa respectively. 

Bhartrhari has dealt with these topics from the monistic 
point of view and has asserted that there are only three aspects 
of speech: (1) Pasyanti (2) Madhyami and (3) Vaikhari. He 
has not admitted Para as higher than and distinct from Pasyanti?. 
He has been criticized for this non-admission by Somananda 
in his §ivadrsti from the point of view of the monistic aiva 
Philosophy of Kashmir. 

§rikantha in his Ratna Traya, as interpreted by Aghora 
Siva in his commentary, Ratna Trayollekhini, writes on these 
topics from the point of view of the Saiva Dualism. He splits 
up the problem, which is dealt with by Bhartrhari under the heads 
of Pagyanti etc. into two. Bhartrhari attempts together the 
problem of the different stages in the gradual separation of 
meaning and expression from the stage of their unity; and that 
of the different stages in the growth of gross expression from the 
subtle. No doubt, he talks of Pagyanti etc. in the context of the 
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gicall. And accordingly it is admitted that the distinction 
between the meaning and the expression is imaginary. 

§rikantha deals with the different stages of separation of 
meaning and expression from the stage of their undifferentiated 
unity in Nada, under the heads, Nada, Aksara-Bindu, and 
Varna, as we have discussed in an earlier section. And simi- 
larly he deals with the problem of the rise of gross. audible word 
from the most subtle, through different stages of grossification, 
under the heads of Süksmà, Pagyanti, Madhyama and Vaikhari. 
He identifies Para, which he calls Süksmà, with Nàda?, and Pa§y- 
anti with Aksara-Bindu*. And Madhyama is nothing but a 
clear mental picture of the successive letters, which constitute 
the word. It is prior to the activity of the vital air (Prana) 
which is the cause of the gross audible sound. Similarly Vai- 
khari, the gross audible word, is due to vital air, which being 
checked at different places of articulation and then let off, pro- 
duces the word, which is audible. 


THE DIFFERENCE BETWEEN BHARTRHARI 
AND SRIKANTHA 


We have already spoken on the common text, on which both, 
Bhartrhari and §rikantha base their views. There is not much 
difference between them in regard to the last two i.e. Madhyama 
and Vaikhari. But in regard to the first two there is. fundamental 
difference. 

(1) Bhartrhari identifies Süksmà with Pasyanti, holding that 
the word Siksma does not stand for an aspect of speech, higher 
than Pasyanti, but it is simply an adjunct, qualifying Pasyanti. 
But Srikantha holds that Süksmà stands for the highest aspect 
of speech; that it is distinct from and m than Paáyanti; 
that itis identical with Nada, that it is the first evolute of Bindu 
or Mahamaya and that it is insentient because the principle of 
sentiency, Pasu, is a distinct and separate entity from it. 

(2) Pagyanti is the highest aspect of speech, according to 
Bhartrhari. It is an undifferentiated unity of all words and 
meanings. It is exactly what Nada is, according to §rikantha; 
but with this difference that, according to Bhartrhari, it is sen- 
tiency itself (Samvidripa)4. But, according to Srikantha, it is 
insentient, because it is an evolute of Maha maya. Further, 
Srikantha identifies Pagyanti, according to Aghora §iva’s inter- 
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pretation, with Aksara-Bindu. His conception of Pasyanti,. 
therefore, is fundamentally different. It is an undifferentiated unity, 
not of all words and meanings but of a particular word and its 
meaning; and the word also at this stage is not split up into 
letters. It is, therefore, marked by the absence of all duality and 
succession. It is what is manifested by Nada, in consequence 
of affection of a sense by an object. It is responsible for the 
sound-picture of a particular word, detailed into distinct letters, 
which controls the movement of vital air to definite places of arti- 
culation, the speech-organs. It is the cause of Madhyama. 


(3) Bhartrhari holds that the realisation of Pagyanti is the 
realisation of the Ultimate; because, according to him, Pa$yanti 
is the Brahman. But $rikantha, in consonance with his dualistic 
philosophy, holds that the realisation of distinction of Suksma 
from Purusa frees a man from subjection to limited experiences 
(Bhogadhikara)!. Sūkşmā or, in the context of Bhartrhari, 
Pagyanti is not Brahman but distinct from it. 


(4) The Sabdabrahmavadin, who differs from Bhartrhari, 
maintains that Para or Suksma Vak is one of the sixteen aspects 
of Purusa?, and that it is inherent in Him. But the aiva Dualism 
holds that it is separate from Purusa and that it is a creation of 
Mahimaya3. 

NADA AND THE SECOND DEPENDENT CATEGORY, 
SAKTI TATTVA 


The transcendental Siva or Pati operates on the Mahamaya 
by means of his powers, Iecha, Jfiina and Kriya. The first 
evolute of the Mahamaya under the direction of the power of 
will (Iechasakti) is in the form of Nada* and that of the world of 
peace etc. (Santyadi bhuvanátmaka). It is called Sakti Tattva. 
It is without parts (Niravayava). It is the effect of the Bindu 
or Mahamaya. This category arises when the desire arises in the 
Parama Siva to create the world with a view to doing grace (I) 
to the limited selves by providing opportunities to them to reap 
the fruits of the past deeds and to get liberation and (II) to the 
bondages by giving them the power to function as such. 


SADASIyA TATTVA, THE THIRD DEPENDENT 
CATEGORY 
The Sadasiva category is the second  evolute of the Bindu 


under the control of the powers of knowledge and action in 
perfect equilibrium>. !t is the third dependent category. 
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ISVARA TATTVA, THE FOURTH DEPENDENT 
CATEGORY 


The Isvara Tattva! is the third evolute of the Bindu, when it 
is under the control of the power of action with the power of 
knowledge, occupying a subordinate position to it. Ananta 
etc. belong to this category. They are called Vidyesas. It is 
the fourth dependent category. 


VIDYA TATTVA, THE FIFTH DEPENDENT CATEGORY. 


Vidya Tattva? is the fourth evolute when the Bindu evolves 
under the direction of the power of knowledge with the power 
of action as its subordinate. The beings, belonging to this 
category, are omniscient. It is called the Vidyà, because here it 
is that the omniscience of the souls is revealed for the first time. 


These five categories belong to the pure creation, wherein 
there is no limitation to the knowledge of the pure beings which 
belong to it. They are very much like the five categories, Siva, 

ti, Sadasiva, 1$vara and Vidya, admitted by the monistic Sai- 
vaism of Kashmir. The difference being confined to the funda- 
mental assumptions of monism and dualism, namely, the identity 
or difference of the efficient and the material causes. All these 
five categories? are beyond time and, therefore, without any order 
of succession. They are conceived separately, because of their 
functional difference. 


BINDU, SUBTLE AND GROSS 


The Bindu and the Nada are frequently represented to be of 
two types, gross and subtle. The subtle Bindu and Nada are 
identified with Siva and Sakti Tattvas respectively. But the gross 
Bindu, which is the material cause of the articulate sounds and 
the gross Nida , which is the material cause of the inarticulate 
sounds, according to this view, are included in the Sadagiva Tattva. 
Ananta etc. belong to I$vara Tattva. The Mantras, seven crores 
in number, the words, the Vidyàs, Vyomavyüpi etc. and the 28 
Agamas, Kamika etc. belong to the Vidya Tattva. 


MAYA, THE SIXTH DEPENDENT CATEGORY 


, Pàéa is one of the three primary categories of the Dualistic 
Saivaism, Pati, Pa$u and Pá$a. And under Pasa five dependent 
categories are subsumed; Mala, Maya, Karma, Nirodhaésakti 
and Bindu. Maya, therefore, is one of the dependent categories 
of Pāśa. It is distinct from Mahāmāyā or Bindu. For, it is 
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the material cause of the impure, the empirical world; while 
Mahamaya is the material cause of pure creation. It is onel, 
eternal, all-pervasive in the gross world, subtle and related to 
Parama Siva or Pati, exactly as clay is related to a potter. It 
is common material cause of all bodies of all individual selves, 
as also of all the gross worlds, wherein they live. It is painted 
over or affected (Khacita) by the sum total of the effects of deeds 
(Karma) of all the individual souls. For, according to the Dualist 
Saiva, Karma is not related to soul as its quality but to Buddhi 
only: because Karma grows and is destroyed; and, therefore, 
its admission as a quality of soul, would mean that soul changes, 
and, therefore, is transient. It is the cause of the ignorance 
of thetrue nature of the objects of experience, because of 
which individual souls take the objects, which are really transi- 
ent, polluting, painful and not-self, to be eternal, holy, pleasant 
and self. All the thirty dependent categories from Kala to 
earth, excepting Purusa, exist potentially in Maya, at the time 
of the universal annihilation. Thus, it is from Maya that all the 
lower categories, mentioned above, evolve and the variety of the 
gross world comes into being, when it is stirred to action by the 
Lord in accordance with the sum total of Karmas of all souls. 


KALA, THE SEVENTH DEPENDENT CATEGORY 


The categories of the impure creation, which evolve out of 
Maya, are stated in two different orders ; the order of creation 
and that of function. Kala, time, is the first category in the order 
of evolution from Maya, though it functions only after the Kala, 
Vidya and Raga have functioned. It is the cause (Nimitta)3 of the 
idea of priority and posteriority; quickness and slowness; second 
and minute etc. Saiva Dualist’s conception of time, thus, seems 
to be the same as that of the Nyàya and the Vai$esika. The 
following, however, are the points of difference:— 


It is not an independent eternal substance as the Nyaya holds: 
It is only a limiting condition of Jiva or Pagu. It is not one; 
but there are as many times as are individual subjects. It is not 
eternal but non-eternal, because it is insentient and many: and 
all that is such is not eternal^. 


NIYATI, THE EIGHTH DEPENDENT CATEGORY 


Niyati, order, is the second evolute of Maya. It also is a 
limiting condition of each individual self. It is because of Niyati 
that each individual reaps the fruits of what he sows; but no 
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other can enjoy or suffer the consequences of what one does, It 
is like an order of the King, in the absence of which the bad 


oo (Dasyavah) enjoy the food, produced by the culti- 
vators!, 


KALA, THE NINTH DEPENDENT CATEGORY. 


Kalà is a very important dependent category of the Saiva 
Dualism. It is the category from which the Subsequent three 
dependent categories, Vidya, Raga and Pradhàna evolve. It 
brings about partly the manifestation of the essential nature of 
the individual subject. We know that, according to this system, 
the powers of knowledge and action, without any limitation, 
are inherent in each individual self. The individual self is omni? 
potent and omniscient in reality. But its powers are shrouded 
by the impurities (Mala) ; and consequently it cannot experience 
the fruits of its Karma, so as to exhaust it and attain ‘liberation’. 
Kala, therefore, removes the shroud partly and partly manifests 
the inherent powers of the individual. It is an inner and the 
chief limiting condition of each soul ; because it helps to give 


rise to the individual as a limited experiencer (Bhoktrsvarüpo- 
pakarakatvena)2, 


VIDYA, THE TENTH DEPENDENT CATEGORY. 


Vidya is the first evolute of Kala. It is self-luminous (Prakas- 
asvariipa)?. It is a means of knowledge of what is objective. But 
it may be asked here;— 


Kalà is assumed to remove the shroud partly and to mani- 
fest partly the inherent powers of the individual subject. The 
objective knowledge will, therefore, arise in consequence of the 
operation of the power of knowledge. Whatis then the use of 
admitting an additional dependent category, called Vidya, 
to account for the awareness of the object? 


To this the Saiva Dualist replies:— 


The power of knowledge, though partly manifested, because 
of the operation of Kalà, which partly removes the shroud of 
Malas, cannot grasp the object without a means ; exactly as a 
person, though capable of going, cannot reach the destination 
without the help of a path and light. (Pathà dipikaya và yati)4. 
And in reply to the objection that Buddhi and senses being 
there as the means of knowledge, the assumption of another 
means, the Vidya, is unnecessary; the Dualist Saiva points 
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out that Buddhi and senses are the external means: but Vidya 
is the internal means. This point may be elaborated as 
follows :— 


The Buddhi determines the object, which is presented to it 
by the senses, under the control of Manas. Such an object, the 
individual self grasps!. Buddhi cannot be an instrument of 
grasping the object by Purusa ; because her function is only to 
determine. Hence the admission of Vidyà, as an internal means 
to get atthe object, determined by Buddhi, is necessary. 
Further, just as the knowledge of an external object is not possible 
without senses, Manas and Buddhi, so the knowledge of inner 
feelings, like pleasure and pain, is not possible without the ins- 
trumentality of Vidya. 


It may be pointed out here that the word “Vidya” is used 
as the name of two dependent categories, the fifth and the tenth. 
It has, therefore, to be remembered that the former belongs to 
the pure but the latter to the impure creation. 


RAGA, THE ELEVENTH DEPENDENT CATEGORY. 


Riga is the innate tendency of the subject towards the external 
objects. It is the cause of desire, which necessarily has 
an objective reference. It cannot be said that to draw the subject 
to itself and so to arouse desire in him is a quality of the object ; 
and, therefore, assumption of Riga, as a separate dependent 
category, is useless. For, such an assumption would make freedom 
from desire for object (Vairigya) impossible. It is distinct 
from “‘Avairagya’’?, admitted by the Sankhya. For, the Avairagya 
as a quality of Budbhi is simply a set of residual 
traces of unfulfilled desires. Therefore, it cannot account for 
the rise of desire itself. 


गा PASU, THE THIRD PRIMARY CATEGORY AND 
PURUSA, THE TWELFTH DEPENDENT CATEGORY. 


The Pa$uis the individual self, called by such words as 
Ksetrajfia etc. 1 15 not identical with body, as according 
to the Materialists: nor isit an object of knowledge, as 
according to the Naiyayikas. For, such an admission leads 
to infinite regress. Nor is it of the size of the body, as admitted 
by the Jains: nor is it momentary, as according to the Bauddha; 
for, in that case unification of facts of experience would be im- 
possible. It is not limited by time and space. It is not one 
ie. identical with the Brahman, as the Vedintin holds; for, 
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the distinct experiences of different individuals clearly establish 
the plurality of individual selves. It is not without the power of 
action, as the Saakhya says; for, after the removal of the impuri- 
ties, the eternal Caitanya, consisting in the unsurpassed powers 
of knowledge and action, is admitted to become manifest through 
His grace. 


Pa$u is of three types; (1) Vijnanakala, (2) Pralayakala 
and (3) Sakala. Vijfidnakalais free from the impurities of Karma 
and Maya. He is, therefore, free from Kali etc., which are the 
कर of reaping the fruits of Karma. He has (80809) Mala 
only!. 


TWO TYPES OF VIJNANAKALA 
(1) The Vijfianakalas are of two types: (1) Those whose Mala 
has fully matured and consequently in whose cases the power 
of obscuration is inoperative. They are made Vidye$varas, An- 
anta etc. (2) Those whose Mala has not fully matured. Such are 
made Mantras, which are seven crores in number. They are 
limited selves, their limitation is nothing more than Mala. 


(2) Pralayikala is the second type of Paśu. It is different from 
Vijnandikala in so far as it has not only Pasutvamala, but also 
Karma Mala?. It is the individual self as it exists at the time 
of universal annihilation (Pralaya), when all the dependent cate- 
gories from Kala to earth merge back into Maya and, therefore, 
Maya-mala does not itself exist. It is given the appropriate 
bodies etc., according to its Karma at the creation and made 
to transmigrate. 


(3) Sakala is the third type of Pau, It has all the three Malas3: 
Pa$utva, Karma and Maya. It is associated with all the thirty 
categories from Kala to earth in so far as it has a gross body, 
made up of the five gross elements, five senses of perception ; 
five organs of action; five subtle elements (Tanmitra); Pradhana 
and Gufas; three internal senses; Manas; Buddhi and Ahankàra: 
five inner limitations, in terms of which all experiences 
and actions at the empirical level are finally explained, i.e. 
Kala, Niyati, Vidya, Raga and Kila. These thirty dependent 
categories are very often divided into eight groups and are re- 
ferred to as Puryastaka*. It may be pointed out here that the 
Kashmir Saiva conception of Puryastaka is very different from 
the above. 
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Purusa, the twelfth dependent category of this system is 
Paíu, the Sentient Subject, possessing perfect powers of know- 
ledge and action, but limited or covered by the shroud of the last 
thirty dependent categories. As such he is an experiencer of the 
fruits of the accumulated effect of all the past deeds (Bhoktà)!. 


AVYAKTA, THE THIRTEENTH DEPENDENT 
CATEGORY. 


Avyakta, Pradhána or Prakrti, is the third evolute of Kala, 
the first two being Vidya and Raga. It is subtle, because the three 
Gunas, Sattva, Rajas and Tamas, are in it in a subtle state. It 
is the cause of the Gunas, the forms of experience, the pleasure, 
the pain and the senselessness. Hence the Dualist Saiva con- 
ception of Pradhiina is different from that of the Sánkhya. The 
§aiva Dualist holds that all that is insentient and many must 
have a cause. For, that is our common experience. Gunas, 
therefore, being insentient and many must have a cause. 
And that cause is Pradhüna. 


It is transient and not eternal. There is a separate Prakrti 
for each Purusa. It is, therefore, many. It is insentient. And 
all that is insentient and many is transient. Therefore, 
Prakrti is transient. This is another point of difference from the 
Sankhya?, 


GUNA TATTVA, THE FOURTEENTH DEPENDENT 
CATEGORY. 


Guna Tattva implies all the three Guhas, Sattva, Rajas and 
Tamas. It is said to be the product of Pradhüna?. The Dua- 
list aiva conception of Gunas agrees with that of the Sankhya in 
other respects. There is difference of opinion among the autho- 
rities on aiva Dualism on Guna as a separate dependent 
category. Many do not accept it as such. In any case, if Guna be 
accepted as a separate dependent category, the number of 
dependent categories cannot be asserted to be thirty-six‘; it would 
come up to thirty-seven. For, Saiva Dualism accepts the twenty- 
three categories from Buddhi to earth in common with the Sán- 
khya. Thus, the Dualist Saiva holds that there are thirty-six 
dependent categories from Bindu or Siva to earth. They may be 
stated as follows:— 


(1) Siva, (2) Sakti, (3) Sadasiva, (4) Yévara, (5) Vidya, 
(6) Maya, (7) Kala, (8) Niyati, (9) Kala, (10) Vidya, 
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(11) Rága, (12) Purusa, (13) Pradhana and (14-36) Buddhi 
to Earth, which are in common with those admitted by the 
Sankhya. 


No doubt, there are differences between the Sankhya and the 
Saiva Dualism in the conceptions of these categories and we 
have referred to the difference in regard to Buddhi in an earlier 
section. But to point them out in detail is more than what can 
be done in a summary. 


LIBERATION OR MOKSA 


The Liberation is admitted to be of two types : (D Higher 
(Para) and (II) Lower (Apara)!. The first consists in freedom 
from all the five types of impurity (Mala) and in the revelation of 
the perfect powers of knowledge and action and consequent 
similarity with iva (Sivasamya). This is attainable through 
the grace of Siva. Thus, Mantra Maheévara etc. are said to have 
attained higher liberation. 


The lower liberation, however, consists in the partial maturity 
of Mala, technically called Pasutva; in freedom from Maya 
and Karma; and in the possession of a body made up of Bindu. 
For, according to this system, the souls, whose Pagutva Mala 
has partly matured, may still be empowered by Siva to carry on 
the creative activity in a limited sphere. This type of liberation is 
called Apara, simply because of the association of the freed 
souls with the **Baindava Sarira”. 


It is not something that can be brought about by the indi- 
vidual subject?, asis implied by the Upanisadic passages like 
“Atma Jnatavyah”. For, the limited subject is to be freed from 
impurities by the Lord end, therefore, he is objective in his 
nature. It isa peculiarity which is made to manifest itself in 
the limited self by the Lord. 


Thus, Moksa consists in the attainment of similarity with 
Parama §iva in respect of powers of knowledge and action. 
The powers are not a new acquisition. They do not come from 
outside; they are in the individual, but are obscured by impuri- 
ties. Therefore, Moksa is nothing but coming to light of what 
was obscured by the impurities: it is the emergence of the powers 
of omniscience and omnipotence, which were merged in the 
impurities ; it is the becoming manifest of the essential nature of 
the individual. 
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THE EXPERIENCE OF THF LIBERATED 


The experience of the liberated is characterised by indeter- 
minacy when the limited Samvid, which is essentially identical 
with Parasamvid, is free from bondage. To the liberated the 
objectivity shines only as such, without limitation or deter- 
mination: it does not shine as an object of enjoyment or aversion. 
Hence the experience of the liberated is characterised by omni- 
science!, It is not a mere self-consciousness, free from limita- 
tions. For, not to know what really exists, means ignorance 
and is due to Moha. Thus, if the liberated were not to know 
the objective world, he would be ignorant and, therefore, not 
liberated. The liberated is above Aksara Bindu. He, therefore, 
does not have determinate knowledge. Though possessed of 
omniscience and omnipotence, he does not actively employ the 
creative power?. For, there is no reason to admit many creators. 


THE DUALIST SAIVA CONCEPTION OF MOKSA AND 
THAT OF THE VEDANTIN. 


The Dualist aiva conception of Liberation is distinct from 
that of the Vedantin, which is technically called Kaivalya3. For, 
Kaivalya means freedom from the impurities of Maya and Karma 
only, but not from that of Anavamala also. This is clear from the 
fact that no Vedantic text talks of omniscience as the characteristic 
of liberation. The implication of this silence is that they do not 
admit the liberated to be omniscient. For, had the impurities been 
thoroughly removed, there would have certainly been omniscience | 


The Dualist Saiva criticises the Vedàntin in the context of 
Moksa, on the following points :— 


(1) The Vedantin does not admit anything apart and distinct 
from the Self, which is characterised by pure being, sentiency 
and bliss, He denies the existence of all that is objective. The 
question, therefore, arises: how can he maintain that the Brah- 
man or Atman is characterised by pure being etc., as stated above? 
For, the characteristics of everything, that has them, shine only 
in relation to what is external to it; for instance, the heat of 
fire becomes manifest only in relation to wood. Therefore, if 
in reality there be no object external to the Brahman, its chara- 
Cteristics will have no objective relation and, therefore, they 
cannot shine. Their admission, therefore, would be a mere 
matter of belief, without any rational foundation. If, however, 
he were to say that the objective world is, but only imaginary 


l. R. T. 86. 3. S. P., 24. 
2. R. T., 88. 4. S. P., 25. 
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or illusory, it would follow that the characteristics, which shine 
in relation to it, are also equally illusory and if so, it would follow 
that the Brahman, that has them, is also illuscry and so is Moksa. 


(2) The Vedantin denies the duality of the subject and the 
object. He maintains monistic idealism, But if his position 
be taken to be right. it would follow that all the texts, which talk 
of contemplation (Upasana) are useless. For, every relation 
depends on two. And contemplation is a relation and would 
be impossible in the absence of a real contemplator, distinct 
from the object of contemplation. If it be said that the one 
shines as many, because of thé limiting condition, the question 
will arise: “15 the condition real?" If so, monism fails. If 
not, the contemplation, which is practised only with the object 
of getting freedom from the limiting condition, becomes useless. 


The Siddhantin, therefore, asserts that the distinction 
between the Lord, the I$vara, and the soul, the Jiva, has to be 
admitted to be real. These would become the objects of 
knowledge to cach other. For, only such an admission can 
justify the admission that the Brahman is omniscient and 
establish the utility of the texts dealing With contemplation, 
which leads to Moksa. 


(3) The Dualist Siddhantin criticizes the Vedantin, who 
maintains that Mala is nothing but ignorance, which disappears 
at the dawn of knowledge, exactly as ignorance in the form of 
mistake, such as the one which consists in mistaking a piece 
of mother-of-pearl for silver, disappears when the mother-of- 
pearl is known as such. For, ignorance must be admitted to be 
either an attribute of the self or ‘nothing’. In the former case, 
if it be admitted to disappear, that will mean that the self changes. 
In the latter case, it being nothing and, therefore, being without 
causal efficiency, the knowledge, as a means of driving it away, 
would be a useless assumption}. 

Accordingly the Dualist Siddhàntin asserts that it is not an 
attribute of the self, but something material, similar to the film 
over the eye?. He replies to the objection that if the Mala be 
admitted to be a substance, the jñāna will not be able to drive it 
away, as follows:— 


The Ajnana, ignorance, is of two types:— 

(I) That which is due to non-recognition of similarity and 
consists in mistaking one thing for another, e.g. mother-of- 
pearl for silver. 

1. M. Ka., 28. | 2. M. Ka., 28. 
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(II) That which is due to jaundice etc., because of which white 
things also look to be yellow. The first goes because of the dawn 
of knowledge. But the second can be removed by God only, 
like a physician or surgeon!. 

(4) The Vedántin holds the Brahman to be both the final 
and the material cause. Hence just as the Brahman is insentient, 
at least partly, in so far as He is the material cause also, so will 
become the liberated, who attain oneness with Him. Further, 
the Vedintin maintains monism and denies reality to everything 
besides Brahman. How can then he talk of the knowledge of 
Brahman as a means to the realisation of Him (It)? For, the 
a rg. cannot logically be spoken of as both the means and 
the end2, 

LAKULISA PASUPATA CONCEPTION OF 
MOKSA CRITICIZED 


The Saiva Dualist criticizes the Lakulisa Pasupata system 
also, which holds that the union with or acquisition of the 
perfect powers of knowledge and action is Moksa and that the 
powers of the Lord pass onto the liberated. He points out 
that if the powers of the Lord pass on to the Mukta, the Lord 
will become powerless and that it is against the fact of experience 
that the qualities leave the substance in which they inhere, and 
pass on to another. 

OTHER CONCEPTIONS OF MOKSA, CRITI- 
CIZED BY THE SAIVA DUALIST 
(1) Utpattisamatapaksa— 

Some maintain that the omniscience and the omnipotence 
do not originally belong to the limited subject: but they arise 
at liberation and gapsequentig Moksa consists in the attainment 
of similarity with Sivas, 

(2) Samatasankranti Paksa— 

Others maintain that just as the fragrance of musk passes 
on to other things, so the omniscience and the omnipotence 
of Siva pass on to the limited subject at liberation This is the 
position of the Lakuliga Pagupatas. 

(3) Avesa Paksa— 

Still others maintain that just as a Graha, while at its own 

place, enters into or neges a man (Grahairiva purusab), so 


do the powers of Siva. 
+ 


1. M. Ka., 28—9. 
2. M. Ka., 67. 
3. P, K,, 12. 
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The three views of Moksa are refuted as follows:— 


(1) If the powers arise at Moksa, it is transient. For, every- 
thing, that has a beginning, has an end also!. 


(2) If the powers were said to pass on to the liberated, the 
position is untenable; because the powers being imperceptible, 
their passing into the person, to be liberated, cannot be perceived: 
nor is the inference possible; because there is no analogy?. 
Further, it would mean that that from which the powers pass 
becomes powerless. 


(3) If at liberation, powers enter into or possess the liberated 
like a Graha; the liberation is without freedom, because the 
liberated is possessed by an evil spirit or Graha as it were. 


Similarly the Saiva Dualist criticizes the conception of Moksa 
of almost every system. In fact, Sadyojyoti has written the 
Para Moksa Nirasa Karika, which aims at nothing else than 
the refutation of the rival theories of Moksa. 


THE TEACHER AND THE LOWER LIBERATION 


The liberation, according to the Siddhanta School is of two 
types : (I) Higher (Para) and (II) Lower (Apara). Only that 
person can be a teacher, who has attained lower liberation?; 
that is, one who is free from the impurities of Karma and Maya 
and, therefore, is omniscient, but who has still a little of the 
impurity of Anavamala and, therefore, has a body made up of 
Bindu, which enables him to know everything; who is free from 
the body that is a creation of Maya, the cause of ignorance. 
He is an external body of the Lord himself. He, therefore, 
possesses the qualities similar to those of the Lord. He is the 
instrument, through which the Lord bestows grace^ on the 
deserving. He is, accordingly spoken of as the Lord himself. He 
is also prompted to action like an ordinary mortal by the Lord. 
But the action, to which he is prompted, is of a different nature. 
It is not the action, which leads to the enjoyment of the fruits 
of the past Karmas, but the action which is purely for the sake 
of others”, the action which brings no merit or demerit to the 
performer. 


FUNDAMENTAL IDENTITY OF THE TAMIL SAIVA 
SIDDHANTA AND THE SIDDHANTA SAIVA DUALISM 


If we compare the fundamentals of the Dualistic Saiva Sid- 
dhànta with those of what is known as Tamil Saiva Siddhànta, 


1, P. K, 19. 2. P. K., 19-20. eB eats 
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we find that the two are fundamentally identical. The difference 
is confined to the language only. Both admit the same three 
primary categories, Pati, Pa$u and Pasal; the same thirty-six 
dependent categories; three impurities, Mala, Maya and Karma; 
two types of creation, pure and impure; four aspects of speech, 
Para, Paśyantī, Madhyama and Vaikhari; and the authority 
of the same twenty-eight Saivagamas, Kamika etc, In fact Meyka- 
ndadeva, the author of the कत्या the basic philo- 
sophical work on Tamil Siddhànta aivaism, belonged to the 13th 
century A. D., when most of the works on the Siddhànta Saiva 
Dualism had already been written in Sanskrit by great writers 
from Sadyojyoti to Aghora Siva, on whom we have spoken 
earlier in this section. There are, no doubt, minor differences here 
and there between the presentation of the Siddhanta School 
in Tamil and that in Sanskrit. But, as we have already pointed 
out, such differences are found in the works of the exponents 
of this system in Sanskrit also. 


hE NOE W wa ROME. ee H. Ph. E. W. vol. I. 369—79, 
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E DUALISM-CUM-MONISM OF LAKULISA PĀŚUPATA 


The Lakuli$a Pásupata system is different from the Pa$upata, 
which is a dualistic system, though both admit the same five 
primary categories; (1) Karana, (2) Karya, (3) Yoga, (4) Vidhi 
and (5) Duhkhánta.  Pásupata system is, therefore, a 
presupposition of Lakulifa Pagupata. The distinction of this 
system from the pasupata, seems to be referred to in the 
commentary, called Ratna Tika, on the Gana Karikà! of 
Bhasarvajna, when it points out the distinction of the Lakulisa 
Pagupata from another system (Saástrántare). The statement of 
the distinctive features looks to be authoritative, because 
it is quoted by Madhava in his Sarva Dar$ana Sangraha. This 
may be stated as follows:— 


(1) In another system the liberation is nothing more than 
the end of all miseries. But, according to this system, it is the 
attainment of Supremacy or the divine perfection. 


Here the distinction of the Lakuliga Pásupata from the Pagupata 
seems to be pointed out. For, Lakuliga seems to begin his Pagu- 
pata $ütra with the object of pointing out the distinction of his 
system from the earlier Pagupata system: because the aim 
of the work, as stated in the very first aphorism, is to present 
the spiritual discipline, necessary for union with the Lord, as 
propounded by the Lord Himself (Athatah Pagupateh pasupatam 
yogavidhim vydkhyasyamah). We know that the Pāśupata 
conception of liberation was adopted by both the Nyaya and the 
Vai$eSika. For, the Nyàya Sutra of Gautam clearly refers to 
it in the course of the second aphorism; and Vatsyayana, in his 
commentary, makes it clearer still when he says:— 

“How can a wise man not like this liberation (Apavarga), 
which is characterised by the total cessation of all miseries and 
is nothing more than the absence of consciousness of all miseries” 
(Katham buddhimàn sarva—duhkhocchedam  sarvaduhkhá— 
samvidamapavargam na rocayet.) 


(2) Another system admits that the effect (Karya), has no being 
before coming into being. But, according to this system, the 
effect (Karya), under which are subsumed three dependent 
categories,(1) Kala, (2) Vidya and (3) Pau, is eternal. At the 
present state of our knowledge of the Pasupata system, which we 
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get from references to it by Sankara and his commentators, we 
cannot say definitely how far this point refers to the Pasupata 
system. But if we admit that the view of the Vai$agika that the 
effect has no being before coming into being (Asatkaryavada) is 
adopted from the Pāśupata, like the conception of the libera- 
tion as the end of all miseries, we may say that this is another 
point of distinction of the Lakuli$a Pasupata from the Pagupata. 
For, the former holds that all effects exist as identical with the 
Lord’s power (Sakti) from which He manifests them at will. 


(3) According to another system, Īśvara and Pradhina, the 
two causes, the efficient and the material, are not free; because 
the creation cannot begin in the absence of either. But, according 
to the Lakulia Pasupata, the Lord is free, because, as we shall 
show, metaphysically this system is rationalistic voluntarism. 
This point of difference definitely refers to the Pasupata system. 
For, as we pointed out earlier on the authority of the Ratna 
Prabha, the Pásupata admits the two distinct causes, Iévara and 
Pradhüna!, Other two points of distinction, stated there, seem to 
refer to the systems of the Yoga and the Mimarnsi respectively. 


LAKULISA PASUPATA AND THE VEDA 


The tradition of the Lakuliga Pásupata system is found, not 
only in the miscellaneous portion of the Taittiriya Aranyaka 
in the five Anuvikas from the 17th to the 2lst, but also in 
the main body of the book, in the five Anuvakas from the 
43rd to the 47th. The Mantras, which constitute the text of these 
Anuvdkas, have been adopted by Lakulisa in his Pasupata 
Sütra with very few modifications to represent the Brahman 
or Siva, as He is to be contemplated upon at the various stages of 
the path to final emancipation. These five Mantras are at the basis 
of his division of the book into five chapters. They also seem 
to have directed the thinkers of this school to think mostly in 
number five. Thus, in the Gana Karika, which summarily gives 
the fundamentals of -this system, we find eight groups, each 
consisting of five constituents. 

Sayana, in the course of his commentary on the Taittiriya 
Aranyaka refers to the following points, which are important 
features of Lakuli$a Pagupata system:— 

THE CONCEPTION OF BRAHMAN OR PATI 

It appears that at the time of the rise of the Lakuliga Pāśu- 
pata system, the word Brahman did not stand exclusively for the 
Vedantin’s conception of the Ultimate Reality. For, in the 
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Pasupata Sūtra of Lakulīśa, we find the word “Brahman” used 
for the Reality as an object of contemplation at different levels. 
SP ing this fact in mind, if we read Süyana's commentary, 
we find that what he says about the Brahman is very much like 
what the authorities on the Lakuliga Pagupata system say about 
Pati, the first category. 


Thus, the Taittiriya Aranyaka, according to. Sayana, admits: 


(a) That the Brahman is the cause of the objective world. 
It is the material cause in so far as the Maya is its 
power and, therefore, has no being independently 
of the Brahman. It is, therefore, Miyin! and’ hence 
Saguna and Mayavisista?, 


(b) Thatjustasitis the very nature of the Nirguna Brahman 
to be the unity of Saccidánanda, so it is that of Saguna 
Brahman tocreate,to maintain andto destroy the 
world (Svabhava)3, 


(c) That the ISvara gives the fruits of the action and not 
Karma by itselí4. 


(d) That the objective world and the limited selves are the 
effects of the Brahman, qualified by Maya. 


(e) That the effect can have no being outside the cause, 
therefore, the Brahman is all pervasive and Ananta. 


Cf) That the Brahman is Sats : it creates the world and then 
enters into it, just as a man builds up a house and 
then enters into it and sits there. The Brahman, after 
creating all, from Akāśa to Purusa, enters into it as if 
it were. For, it is found as the perceiver and knower 
in the Buddhi in the ‘Lotus of the heart’. (To this 
there is reference in the Püsupata Sūtra.) 


(g) Thatthe Brahman becomes everything perceptible and 
imperceptible, determinate and indeterminate, sentient 
and insentient, truth and untruth, 

(4) That Brahman is Sukrta?; because it creates everything 
independently. This' idea is expressed through the 
word *Svatantra" in the Pagupata Sūtra. 


l. Tai. A, 564. 5. Tai. A., 622, 
2. Tai. A, 566. 6. Tai. A., 641 
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(i) That Rudra is everything!: He isthe self of all living 
beings : He is “being” : He is all-transcending: 
He is all that had, has or will have being: He is Uma- 
pati ie. the Lord of learning?. 


(j)  Thatthe Brahman is the cause of the origin, persistence 
and destruction of the objective world?. 

( That the Brahman is distinct from the five 1९०5854 ; 
Anna, Prana, Manas, Vijiána and Ananda. 

(0) That the Brahman has various forms Jyestha5 etc 
They are nine in number. They are the lords of the 
nine powers, Vàmà etc. 

(m) That the Brahman has three forms corresponding to 
three qualities, Sattva, Rajas and Tamas : (1) that 
which is predominantly Sattva and, therefore, is calm, 
(Santa), is called Aghora; (2) that which is predomi- 
nantly Rajas and, therefore, is terrific, is called 
Ghora; (3) that which is extremely terrible, because of 
predominance of Tamas, is called Ghoratara. 

THE CONCEPTION OF MOKSA 
According to 889808, the Taittirlya Aranyaka admits 

(a) That Moksa$ consists in the Jiva's having Pratistha in 
the Brahman who is imperceptible. 

(b) That Pratistha means the firmness of the thought of 
identity of the individual and the universa | or the 
realisation that the Brahman is the very self of one's 
own self. 


(c) That the person who knows the identity of the Ananda 
that is the individual with that which is the Brahman, 
slowly gets union with the Brahman, the Ananda, 
(Upasankramati). The word *Sankramana"7 implies 
strong union, similar to that which a leech has with 
a living organism from which the blood passes into it. 
(Saükramanam nama drdhasamyoga-rapapraptih 
Jalika trne samkramatityadau tatha drstatvat). Here 
Sayana seems to use the word “Troa” in a special sense. 
Another implication of this analogy is that, just as 
leech gets on a piece of grass without leaving the 
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place from which it gets on, so the individual gets 
related to the Universal, but does not give up the in- 
dividuality. The liberated belongs to the highest cate- 
gory. The liberation, therefore,consists in the penetration 
into Brahman by Jiva so that the powers of Brahman 
pass into it, exactly as the blood of a living organism 
passes into a leech, which penetrates it. This text 
seems to have been the basis of the conception of 
Sayujya Moksa in the Lakuli$a Pagupata system. 
But some earlier authorities, under the influence of the 
monistic Vedanta, as pointed out by Sayana, held 
that the word “Sankramati” in the text, under dis- 
cussion, is used in the secondary sense of the fruit 
of knowledge, which destroys illusion!. 


(d) That the liberated (Mukta) goes to the world of the 


Brahman. 


(e) That the object of contemplation may be the Brahman 


or an aspect of it: that the contemplation may be 
strong or weak. Accordingly if the contemplation 
be strong and its object be the Brahman, the contem- 
plator gets union (Sayujya) with the Brahman. But 
if it be weak, he gets to the world of the Brahman 
(Salokata). Similarly if the object of contemplation 
be an aspect of the Brahman and the contemplation 
be strong, middling or weak, the contemplator gets 
union with, similar powers (Sarstikatà-Samünaisvar- 
yata) or the world of the divinity (Samanalokata)2. 


(f) That the final emancipation is attained through various 


stages and that in the final stage the liberated attains 

the greatness (mahimà) of the Brahman? 

OTHER POINTS COMMON OR SIMILAR TO 
THE LAKULISA PASUPATA 


According to the interpretation of Sdyana, Taittiriya Aran- 
yaka admits 


(a) That the self in the Guha, made up of the five ko§as, 


is essentially identical with Brahman‘ and the person, 
who realises this, experiences the entire objectivity 
simultaneously, 
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(b) That the Purusa is an effect (Annat Purusah)!. 

(c) That Akasa? is both (1) space and (2) the substance 
wherein the sound inheres. 

(d) That the creation is to enable the limited subjects to 
enjoy and suffer the fruits of Karma. 

(e) That there is no fundamental contradiction between 
identity and difference}. The identity refers to the 
essence, the Brahman, and the difference to the form 
(Akàra) (Brahmakarena Advaitam, Bhoktrbhogya- 
karena Dvaitam). 


Thus, the Taittirlya Aranyaka presents the Dualism-cum- 
monism (Bhedabhedavada). 


SAYANA’S INTERPRETATION OF THE TEXT, THE 
VEDIC BASIS OF THE LAKULISA PASUPATA. 


We have referred to the five Anuvakas in the Taittiriya 
Aranyaka, which are the basis of the Lakuliéa Pāśupata system. 
Sayana in his interpretation of this text agrees that they refer to 
§aivaism in general, both asa religion and as a philosophy. 
Thus, he asserts that the five Mantras, (1) Sadyojátam (2) Vama- 
devaya (3) Aghorebhyah (4) Tatpurusdya (5) léánah, present 
the five faces (Vaktra) of Mahadeva or Siva. Of these faces 
the first four, face four directions, one each, and the fifth is at 
the top (ardhva) and is turned upward. 

His interpretation may be put as follows:— 

1. “I approach Sadyojata, the Western face, the Lord in that 
form. I bow to (namah) Sadyojita. O Lord ! prompt me, 
not to transmigratory existence, but to get beyond it. I bow 
to him who frees from the cycle of births and deaths. 

2, I bow to Vamadeva, the Northern face, which has nine 
as P represented by nine powers, (1) Jyestha, (2) Srestha, 
(3) Rudra, (4) Kala, (5) Kalavikarana, (6) Balavikarana, 
(7) Balapramathana, (8) Sarvabhütadamana and (9) Manonmana. 

3. I bow to Aghora, the Southern face, which has three 
types of forms: (I) those which are calm and quiet, because 
of the predominance of Sattva, (II) those which are terrific, 
because of the predominance of Rajas and (III) those which are 
surpassingly terrible, because of the predominance of Tamas. 
O All-inclusive Lord! I bow to all the terrific forms, which work 
destruction at the time of universal annihilation. 


1. Tai. A., 563. 2. Tai. A., 566, 
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4. I know Tatpurusa, the Eastern face. I contemplate on 
the Great Lord (Mahadeva). May Rudra prompt me to know- 
ledge and contemplation. 


5. 1süna, the top-face (Ürdhva-Vaktra), is the master of all 
knowledge, the controller of all beings, the protector of the 
Vedas. The all-transcending Self is higher than even Hiranyagar- 
bha Brahman. May He be graceful to manifest His peaceful 
aspect to me. I am Sada Siva. 


We shall point out the difference (1) of Sayana's interpretation 
of these Mantras from the one, given by Lakulisa in his Pasupata 
Sütra, and (2) of the text of these Mantras, as found in the Tai- 
ttirlya Aranyaka, from that as adapted by Lakulisa. 


THE DISTINCTIVE FEATURES OF THE LAKULISA 
PASUPATA SYSTEM 


(1) It is distinct from the Nyàya in the conception of Moksa. 
According to this, Moksa does not consist in the cessation of all 
miseries (Duhkhànta) only, as according to the Nyäya, but also 
in the attainment of the powers of knowledge and action. 


(2) The effect, according to some other systems, the Vai- 
$esika, for instance, is that which has no being before coming 
into being (Asatkaryavada) : but, according to this system, 
it is eternal. Thus, Kali, Vidya and Pagu are eternal. 


(3) According to some other systems, the efficient cause 
depends upon something external in the creation of the effect. The 
lívara of the Nyaya and the Vaisesika, for instance, depends 
on the atoms and Karma. But, according to this system, the 
cause is thoroughly independent. 


(4) The rituals, prescribed by some other systems, lead to heaven 
etc, from which there is sure fall. But the Pagupata rituals 
lead to Sámipya! etc., from which there is no return to transmi- 
gratory existence. 


(5) The Lakuliga Pagupata rejects the conception of Moksa, as 
propounded or represented by Rümünuja and Ananda Tirtha, 
which is technically called “Servitude” (Dasatva)?. For, servitude, 
does not matter to whom it is, is painful and, therefore, cannot 
be the end of all miseries. Accordingly it asserts that the 
liberation is the attainment of the attributes of the Supreme, 
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THE POINTS OF DIFFERENCE BETWEEN THE DUALIST 
SAIVA AND THE LAKULISA PASUPATA 


(1) According to the Lakuliga Pasupata, the Lord is inde- 
pendent of Karma in His creative activity. But according to the 
Dualist Saiva, He depends on Karma. 


(2) According to the Lakulisa Pa$upata the powers of 
knowledge and action pass into the liberated (Sankranti) : but, 
according to the Dualist Saiva, they become manifest (Abhiv- 
yakti). The one holds that the powers do not belong to Pasu: 
but the other asserts that they do, but are obscured. 


(3) The Dualist §aiva admits the Siva to be the creator on the 
basis of inference. His argument is cosmological. He holds 
that the dependence on the means, such as Karma, is not incon- 
sistent with the freedom of the creator. For, freedom of a king, 
in making gifts, is not affected though he makes them through the 
treasurer. The freedom of the creator consists in having none 
to prompt Him to action and in making use of the instruments 
and not in being independent of them!. But the Lakulisa Pagupata 
holds that the Lord is independent of Karma in His creative 
activity; and that the object of creation has its being in Him as His 
power. He, therefore, is independent of everything, that is external, 
in the act of creation. He is free (Svatantra) He manifests 
the effect at His Will. 


LAKULISA PASUPATA AS RATIONALISTIC 
VOLUNTARISM 


According to the Lakulisa Pasupata, the Lord (Pati) is free. He 
does not depend upon anything that is external to Him in His 
creative activity. The so called matter is not independent of and 
external to Him but within Him as His power. He is not 
controlled in his creative activity by Karma also. Fruition of action 
depends upon Him : therefore, the limited subjects depend upon 
Him for fruition of action. But He is independent of both. 
(This idea is common to the Ny&ya, which holds : “Jévarah 
Karanam purusa Karmaphalya  darsanat". His creative 
activity, however, is always in accordance with the causal laws. 
He does not change the essential nature and order 
of the effect (Karya). He does not unite the liberated again 
with pain and suffering : nor does He subject them to trans- 
migratory existence2. Thus, rationalism is implied in the very 
conception of the ultimate category as the cause (Karana). 


1. S. D. S., 177. 
2. P. Su., 60. 
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Thus, this system is rationalistic voluntarism. It is distinct 
from pure voluntarism; because of its rationalism, its recognition 
of causal law as inviolable, as absolute. This is responsible 
for admission by this system that what is subsumed under the 
category of Karya, i.e. Vidya, Kalà and Pasu, exists in Him as 
His power. He is, therefore, not dependent on what is external 
to Him, as is the [évara, as conceived by the Nyaya and the 
Vaigesika, For, the matter, according to them, is. external to the 
i$vara, as the clay is to the potter. Matter, on the contrary, 
according to the Lakulisa Pasupata, is within the Lord as the 
stars are in the sky or as the seed is within the earth or as colour 
is in water. 

The Lakulisa Pagupata is not idealism. It does not admit matter 
to be essentially mind, to be of the nature of idea, but non-idea, 
which is yet within that which is essentially of the nature of mind 
(Cit). The matter has its being in the potentiality (Sakti)! of the 
Lord, which is non-different from Him and is just an aspect of Him 
exactly as the heat is that ofthe fire. It is thus monism-cum- 
dualism (Bhedabhedavada). For, though it admits the essential 
difference between mind and matter and the individual and the 
universal, yet it holds the matter to be not outside the Cit, the 
Lord, but within Him. It is Saguna Brahmavada 2. It admits that 
the Gods and celestial beings also have their being in the power of 
Rudra? as the objects of His creative and destructive activities. 


THE CATEGORIES OF THE LAKULISA PASUPATA. 


The commentary on the Pasupata Sūtra of Lakulisa by Kaundi- 
nya is called Paficartha Bhasya, because it deals with the five 
primary categories of the system. The word, therefore, for which 
“Category” is used in this presentation, is “Artha”. The word 
“Artha” seemsto stand for more than what “Padartha”, (for 
which the word, in English, is "category"), signifies. “Padar- 
thas" and "Categories," stand for metaphysical concepts, in 
terms of which the entire field of experience is explained. By 
the words “Categories” and “Padarthas” we understand 
the metaphysical and, therefore, philosophical categories. But 
the five principal categories of this system include three religious 
categories. Only the first two, Pati and Pasu, are purely philo- 
sophical categories. This system, therefore, does not seem to 
recognise the bifurcation between philosophy and religion. Thus 
the five categories are (1) Kirana (Pati) (2) Karya (Pasu) (3) 


1. P. Su., 58. 
2. P. Su., 63. 
* 3.P. Su., 63. 
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Yoga (4) Vidhi and 5) Dubkhànta, or (1) Cause rd), (2) 
Effect, (3) Union, ‘oO Ritual and (5) i — 


THE CAUSE (PATI), THE FIRST PRIMARY CATEGORY. 


It appears that at the time when the Lakulléa Pa$upata system 
arose, there was not much antagonism between the Vedanta and 
the Lakuli$a Pagupata. In the Pà$upata Sūtra, the word Brah- 
man is used for the object of contemplation. The words, Pati, 
Karana, and Brahman are synonymous. For, the Sütra'*Atredam 
Brahma Japet" is repeated five times at the commencement of 
the presentation of Brahman or Pati on the basis of each of the 
five Mantras, “Sadyojatam” etc, 


Pati or Brahman is “being” (Sat), as distinct from “not-being” 
(Asat). He is eternal (Adya). But His eternality is distinct from 
that of the liberation. For, the Lakuli$a Pagupata holds that 
eternality is of two kinds, (I) that which has no beginning and no 
end and (II) that which has beginning but no end. To the first 
type belongs the cause, the Pati : and to the second type belongs 
liberation, moksal; because it has beginning but no end. Pati is 
the uncaused eternal cause. His beginninglessness is distinct 
from that of Purusa, as conceived by the Sánkhya and the Yoga. 


un purusa is subjected to birth and death but Pati is free from 
them. 


The above is the interpretation of the word “Sadyojātam” 
by Kaundinya. But this word, according to Sáyana, is a mere 
name of the Western face of iva, who is artistically conceived 
by the religious minds as five-faced (Paficavaktra). 


This Sadyojáta has to be grasped mentally to the exclusion 
of everything else and the contemplator has to dedicate his whole 
being to it2, The object of this dedication is to get beyond the 
created, the effect, i.e. all that which is subsumed under the ca- 
tegory, technically called “Karya” and to deserve “Grace’’3. 


(Bhave bhave nati bhave, Bhajasva mam) 


Here it may be pointed out that not only this interpretation 
is different from that of Sayaha, but the text also is slightly 
different from that, found in the Taittiriya Aranyaka. Here 
We have “‘Bhajasva” instead of “Bhavasva”. Pati is the cause 
Of all that is of the nature of effect (Karya) i.e. Vidya, Kala and 
Pagu4. He is the material as well as the efficient cause of the 
universe. From Him the universe springs up (Bhavodbhavah), 


1. P. Su., 52 | 3. P, Su,,54. 
2. P. Su,, 53, 4. P. Su., 55. 
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exactly as does a sprout from a seed. He is the cause of both the 
coming into being and the dissolution of the world. He bestows 
grace. He transcends all. He is playful! and creation, dissolu- 
tion and grace are mere manifestations of the playfulness. He 
is higher than the liberated (Siddha), those who are striving for 
liberation and those who are in bondage. He has the perfect 
powers of knowledge and action (Drk kriyasakti). They cons- 
titute His essential nature exactly as heat does that of fire. He 
inspires fear of the immoral deeds in the bound souls and unites 
them with the merit and demerit of the deeds3. Compare : 


"Bhavodbhavàya namah. Vümadevàya namo jyesthaya 
namah. Sresthàya namo Rudraya namah.” (Tai. A) 


and 
"Bhavodbhavab".......... Rudrasya (P. Su., 55-7.) 


Pati pervades the individual selves through the power of 
knowledge (Jňāna $akti) and it is because of His Will that the 
individual is connected with individuality. The relation ofthe 
individual with body, action and inaction etc. depends upon 
His Wills. 

Pati is responsible for disintegrating as well as reintegrating 
the worlds, consisting of the fourteen kinds of beings, their objects 
and their abodes. 

He controls all the powers. He is responsible for inspiring 
attachment to body, senses, their objects and homes in all the 
limited beings, excepting the Siddhas®. He is not limited by 
Manas, i.e. all that is subsumed under Kalà i.e. thirteen Indriyas, 
five Tanmatras and five elements. He is the controller, the direc- 
tor, of all effects and means (Karya and Karana in the sense 
ofthe Sankhya). He is, therefore, spoken of as Sakala?, 
only by transference of epithet. But in reality He is above and 
beyond them. He is, therefore, spoken of as Akala or Amanas?. 
Compare: 

Kalaya namah Kalavikaranaya namah Balàya namo Balapra- 
mathanaya namah Sarvabhutadamanàya namo Manonmanáya 


namah. (Tai. A.) 
s and 

Kalaya namah. .............. Mano manaya namah. 

(P. Su., 72-6) 

1. P. Su, 56, 2, P, St, 57. 
3. P. Su, 57 4. P; Su, 5 
$. P, Sus. 73 6. P. Su. 75 
7. P. Su, 74 8. P. Su, 76 
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He is the cause! of diverse objects of opposing nature. He is, 
therefore, conceived to be of diverse forms. He has terrific as 
well as peaceful forms. He has bewildering forms also?. He is 
the abode of all that is subsumed under the category “Karya”, 
that is, Vidya, Kala and Pasu. 


Compare: 


Aghorebhyothaghorebhyo Ghora ghoratarebhyah 
Sarvebhyah Sarva sarvebhyo namaste astu Rudrarüpebhyah 
(Tai. A.) 
and 
Aghorebhyah............ Rudrarüpebhyah. 
(P. Su., 89-91). 

Pati is also referred to as Mahddeva3. He is the God of gods. 
Playfulness is His essential nature. He is higher and more power- 
ful than any being. He is different from the individual selves, 
He creates all that is of the nature of effect i.e. Vidya, Kala and 
Pasu, because of His playfulness. He is the cause of creation, 
maintenance, destruction, obscuration and grace. He is one, 
though spoken of differently as Pati and Adya, because of the 
various attributes and functions. He is called Pati, because He 
possesses all-transcending powers of knowledge and action. 
(NiratiSaya drkkriyasaktimattvam). His powers are begin- 
ningless and endless. 


Compare: 


Tatpurusaya vidmahe Mabidevaya dhimahi. 
Tanno Rudrah Pracodayat. (Tai. A) and 
कतार YS io २२००० crime Pracodayat (P. Su., 107-8) 


His power is manifest in all that 1s limited, unlimited, or 
limited in one aspect and unlimited in another, beautiful or 
ugly. He is the god Rudra, the ocean, the sun, the ether, the 
Self, the Brahman. Nothing can be looked upon as different 
from Him. (Na $akyam bhedadarsanam). 


The Lord is spoken of as the beginningless and causeless 

cause, which is essentially of the nature of “being” in the first 

Chapter,Sütra 38, 40, 44. He is also spoken of as many, because of 

His being presented as possessing many attributes and discharging 

MU a M lupe sh कवन 
1. P.Su., 89. 4. S. D. S., 168. 


2. P.Su., 90. 5. P. Su., 93. 
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diverse functions in Chapter two, Sutra 1,4,5,20, 23—27. He is 
also admitted to have forms of the opposing natures, such as 
Ghora, Aghora and Ghoratara. The question, therefore, arises : 
“Ts the Ultimate Reality, according to this system, a 
multiplicity"? And the reply is : He is one in many forms : 
the Ultimate Reality is unity in multiplicity (Tatpurusa)!. 
He is spoken of Rsi? because He controls all that is of 
the nature of effect (Kürya). He is called Vipra, because 
He is omniscient. His power of knowledge extends over 
the entire field of knowledge. He is great (Mahan), 
because His powers of knowledge and action, are 
natural and not acquired and far surpass those belonging 
to any other being. They belong to Him as His qualities. In fact 
He is called I$vara, because these qualities are in Him (Ai$var- 
yam Tadgunasadbhivah)?. He is beyond the sensible. He 
is higher than Purusa. He is to be meditated upon, leaving the 
speech and Manas. For, He is beyond the reach of words and 
Manas. He is Niskala and yet He is different from Pralayákala. 
Even as Niskala?, He has his qualities of omniscience and 
omnipotence. 


He is the master, the Lord, of all learnings, which lead to 
the attainment of the four recognised goals of humanitys. He 
is the lord of all sentient beings, excepting Siddhas and I$varas. 
He is called Brahman$, because He is responsible for the 
grossification of Vidya, Kala and Bhütas, and yet is beyond 
them. He is the Lord of Brahmi, the sentient being, who is 
distinct from all limited subjects and is spoken of as Virifici. 
He is called Siva? because He is free from all miseries and as 
such represents the eternal (Nitya) final experience of the 
liberated. 


Compare: 


T&inah sarvavidyanam ISvarah sarvabhütànám. 
Brahmadhipatih Brahmanodhipatirbrahmà. 


ivo me astu Sadasivom. (Tai. A.) 
and 
jSinah...... DAT Sivah (P. Su., 144-6) 
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THE EFFECT (KARYA) OR PASU, THE SECOND 
PRIMARY CATEGORY. 


The conception ofthe effect or Kirya, according to the 
Lakuliga Pásupata, is very different from that according to the 
other systems. It is not what Vikrti, as opposed to Prakrti is, 
according to the Sánkhya. For, it includes not only all that is 
called “Vikrti” by the Sánkhya, but also the Purusa, the subject, 
which is neither Prakrti, the cause, nor Vikrti, the evolute. 
Further, it does not admit the theory of evolution that Mahàn 
evolves from Prakrti and so on. On the contrary, it holds that 
everything exists in the power (Sakti) ofthe Lord and that 
creation is nothing more than grossification of what so exists and 
organisation of what exists separately, into wholes, according 
to His free will. 


Nor is the effect of the nature of mere “idea” in the Universal 
Mind, as the Idealistic voluntarism of Kashmir holds. For, 
the Lakuliga Pagupata recognises the distinction between the 
sentient and the insentient (Cit and Acit) even as they exist in 
the power of the Lord. Nor is the effect mere illusion, as the 
Vedantin asserts. For, the Lakulisa Pagupata is not Monism, but 
Dualism-cum-non-dualism. It admits that the Reality is not pure 
unity but unity in multiplicity and, therefore, the multiplicity, 
according to it, exists in the unity just as do the stars in heaven. 
Nor is the effect not-being before coming into being, as the 
Asatkaryavadins, the Nyàya and the Vaisesika, hold. For, the 
effect, according to them, is non-eternal; but the effect, as a 
category, according to the Lakulisa Pagupata, is eternal. 

It seems that the Lakuli$a PaSupata was influenced in the 
conception of the second primary category, the effect, by its 
conception of the first primary category, the Pati, which, perhaps 
only at a later stage in the development of the system, was called 
the cause (Kárana). For, "Pati" is the only word that is used 
for the first category in the Pásupata Sūtra in the first aphorism: 
and similarly the word “Paśu” is used for the second category. 
The original conception of the second category, therefore, seems 
to have been that which is controlled by the Lord (PaSanat 
Paíuh). And subsequently the first two, which are the only 
metaphysical categories, were given the more philosophical 
names, the Cause (Kárana) and the Effect (Karya). The word 
Karya, as the name of the second category, therefore, in this 
philosophy, does not mean “that which is effected or produced 
and which has no being before the production”; but that which 
is the object the Lord's Free Will i.e. that which is “not free” 


1.P.Su., 5. 
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(Asvatantra) as opposed to the Lord (Pati) who is Free. For, 
this system points out that “Pati” the Lord, has no meaning 
without 2880, the lorded over. Accordingly this system sub- 
sumes under the second primary category, Kárya or Pagu, three 
dependent categories: (1) Vidy4, the attribute of the limited 
subject (Pa$uguno Vidya), (2) Kala, the matter and (3) Paáu, 
the individual subject. 


THE RELATION BETWEEN THE CAUSE (PATI OR 
KARANA) AND THE EFFECT (KARYA). 


Many systems of Indian thought admit the cause of the world. 
They, however, differ from one another in holding the cause to 
be dependent or independent. Some hold that God is the cause 
of the world but depends uponthe external matter for creation. 
To this class belong the Nyáya and the Vaisesika etc. According 
to them, God is the efficient cause only and the matter that is 
external to Him, is the material cause. The Vedàntin admits 
the cause, the Brahman, to be both the material and the efficient 
cause. The Lakulisa Pāśupata holds that the effect, the Karya, 
the triad of Vidya, Kala and Paáu, springs up from Pati (Bhavo- 
dbhavaya)!. The so called effect has its eternal being in the 
Lord. And creation is nothing more than the arrangement of 
what exists, in a certain form (Vrttilábha)?. He is the origin, 
the abode, the Asana of the triad: The triad lies in His Sakti3, 
which constitutes His very being, the most essential nature, the 
princi (en attribute, the chief characteristic, Dharma or Guna. 
The objective world is in Him as the starry heaven is in the Aka- 
$a or the ether. The cause and the effect have no confused being 
(Vrttisankara)* like water in milk. They have, on the other hand, 
distinct being, like the light of the eyes and that of the sun or 
of lamp, which illumines the object at the time of perception. 
He is all-pervasive. But the pervasiveness of the different de- 
pacan categories of the ‘effect’ (kārya), is of limited nature. 

h higher category pervades the lower. Thus the Purusa, 
the self, pervades the twenty-four categories, as conceived by the 
Sünkhya. And similarly Pradhana, for which Kala seems to 
be substituted here, pervades all the lower categories beginning 
with Mahat or Buddhi and so ons. 


Different effects do not have their being in isolation from each 
other, like cells in a honey-comb. But the higher pervades the 
EA Ee Seas Mini. rur Diva SN 
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lower, as stated just above. The pervaded and the pervading 
are grasped distinctly as water is grasped distinctly from the 
colour that colours it. In water that is coloured with the root 
of turmeric (Haridra) for instance, we perceive water inso far 
as we see liquidity and fee: cold touch: and we perceive turme- 
ric in so far as we experience colour, smell and a certain taste!. 


Thus, the cause (Kirana) and the effect (Karya) exist together, 
but maintain their respective entities, because they have distinc- 
tive beings: though both of them are pervasive. The effect is 
as eternal as the cause. For, the cause cannot be logically re- 
presented to be the cause without the effect : nor can Pati 
(Lord) be spoken of as Pati without something to lord over. 
The effect has its being in the cause as does a seed in the earth. 
Karana and Karya are synonymous with Free (Svatantra) 
and ‘Not-Free’ (Asvatantra)?. The former is the Lord (Pati) 
and the latter is the ‘Lorded over’ (Pa$u). The one stands for 
the Cit and the other for both Cit and Acit. The one is the 
cause of the world, the other is the effect, the world, 


(0) VIDYA OR SENTIENCY 


Vidya isthe first of the three dependent categories of the 
Effect (Kárya). It is an attribute of the individual subject. It 
is the basis of the Lakulia Pasupata theory of knowledge and 
Ethics. It is the sentiency, which, as an attribute of the limited 
subject, distinguishes him from the insentient Kala, the matter, 
the second dependent category of the Effect (Kürya) As the 
basis of the theory of knowledge, it is self-Iuminous and illumines 
what is external to it, the object, like a lamp?. It reveals the 
hidden meaning of the sacred texts and leads to the knowledge 
of the essential nature of the impurities (Mala), the means 
(Upaya) to get rid of them and the acquisition (Labha) conse- 
quent on freedom from the impurities*. It is the light of learn- 
ing, that is manifested by the Lord and leads to the attainment 
of the four goals of humanity, Dharma, Artha, Kama and 
Moksa. It is the first acquisition, consequent on the disciplined 
life, according to the Lakulisa Pagupatas, and as such it is called 
knowledge (Jnana). It is the right knowledge and as such is 
opposed to wrong knowledge (Mithyajfiina), which is due to 
the defective means of knowledge (Pramahabhisajam jüünam)s 


1, P.Su., 59. 4, P. Su., 88. 
2. S.D.S., 167. 5. G.K.,9. 
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and includes doubt, error, attachment, aversion and anger together 
with their root cause Thus, the word *Vidyà", in different 
contexts, stands for (1) the attribute of the individual subject; 
(2) the knowledge that is got through it; and (3) the lore that is 
manifested by the Lord and therefore, is the object of knowledge. 
It is subdivided as follows :— 


Vidya! 

moo l | 

ccc n 1 Nes] 

Bodhasvabhava ANE 
Vivekapravrtti Saminyavrtti 
or 
Avivekapravrtti 
ee Eh i 
Dharma Adharma Samskira 


Vidy4, as a dependent category, is conceived in relation to 
the individual subject, as his limiting condition, attribute or 
quality. Its sub-divisions present this attribute as it appears 
and functions in different situations, in which the individual is 
put or finds himself. In a religious situation, in which a devotee 
is listening with devout attention to a lecture on the Ultimate 
Reality, Vidya, the sentiency, appears as mere awareness of the 
Ultimate Reality, as presented by the teacher. To such an 
awareness, the spiritual instruction (Upadesa) is the only means. 
This is called “Vivekavrtti”2, 


It is interesting to find in this context, slight difference in the 
terminology, used by Madhava in his Sarva DarSana Sangraha, 
and that which we find in the commentary on the Gana Karika 
by an unknown author, from which Madhava mostly quotes in 
his presentation of the Lakuliga PaSupata. Madhava uses 
"Pravrtti" instead of “Vrtti” as found in the commentary on the 
Gana Karika. The word "Pravrtti" ordinarily means the move- 
ment. But "Vrtti" ordinarily means an affected state of mind. 
It means that state of mind, in which the affections of the external 
objects appear, very much like the reflection of an object in a 
mirror. The question, therefore, arises: what is the meaning 
of “Pravrtti” in the present context? It seems to stand for both 
(1) the affected state of mind and (2) the cognitive activity of the 


mind. 
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Vidya, sentiency, is self-Iuminous. Butitmayormaynot be 
illumining. When it illumines an object itis called “Bodhasva- 
bhava” illuminative. But when it does not illumine an object 
but is self-luminous only ; it is called “Abodhasvabhiva”, non- 
illuminative. To this class belong the effects of the deeds done, 
pious or sinful, on the central aspect of human personality. 
These effects are called “Dharma” and “Adharma”. As such 
Vidya is the basis of Lakulisa PaSupata Ethics. The subsump- 
tion of Dharma and Adharma under Vidyá, that is non-illu- 
minative (Abodhasvabhava) means that the ethical aspect of 
human personality is self-luminous : that piety and sinfulness 
are the aspects of human personality, which are self-luminous : 
that the personality is as aware of these as it is aware of itself : 
that they are the attributes of the personality, without which 
the personality cannot think of itself. This is the basis of the 
Lakuli$a PaSupata Ethics. 

The third subdivision of Vidya Abodhasvabhava, is Samskara. 
This is the effect, not of the deeds done, but of the objects known. 
It is related, not to the theory of Ethics, but to the theory of 
knowledge. This accounts for memory, a very important factor 
in the rise of determinate knowledge. For, the determinacy 
of knowledge consists in the relation of the object, known, with 
a word, remembered. 


Let us now consider the other sub-division of Vidya, which 
is illuminative (Bhodhasvabh4va). This subdivision, as shown 
in the table, is further subdivided into Vivekavrtti or Viveka- 
pravrtti, and Sadhdranavrtti or Avivekapravrtti. It is to be 
noted here that there is a difference of opinion between the 
commentator on the Gana Kárikà and Madhava on this point. 
For, while the former calls the second sub-division of Vidya- 
Bodhasvabhávà “Siminyavrtti™, the latter names it as “‘Avive- 
kapravrtti”, We have dealt with the Vivekavrtti, an affected 
state of the sentiency, in which the Ultimate Reality appears in 
the consciousness of a devotee in consequence of his listening to 
a lecture on the ultimate Reality, with devout attention. 

The second sub-division ''S&münyavrtti" or Avivekapravrtti 
is the basis of the LakuliSa PaSupata theory of Empirical know- 
ledge, as pointed out earlier. 


LAKULISA PASUPATA THEORY OF PERCEPTION 

The Lakuliéa PaSupata accounts for perception in terms of 
“Citta”. Itisa means of perception. But it is not one of the 
inner senses (Antah karana), as according to the Vedantin. It 
is the activity of the self-luminous and illuminating sentiency 
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(Vidya-Bodhasvabhaya-Samanyavrtti),w hich is an attribute of the 
individual subject. This activity consists in the movement of the 
light, which proceeds from the illuminating aspect (Bhodhasva- 
bhava) of the sentiency (Vidya). It illumines the object of know- 
leage like the light of a lamp!. Consequently internal and exter- 
nal senses work and an affection of the sentiency by the object 
follows. This is called perception. It is of two kinds : deter- 
minate and indeterminate. When the memory, which is nothing 
but revived re idual trace (Samskára), co-operates in presenting 
to consciousness the word, which stands for the object, known, as 
related to the affection, the perception is determinate. But when 
the memory does not co-operate, the perception is indeterminatc. 
In the former case, we have determinate knowledge and in the 
latter, indeterminate. 


THE THEORY OF KNOWLEDGE 


The Lakuli$a Páéupata admits three means of knowledge: 
(1) Perception (II) Inference (III) Verbal testimony, It holds that 
all other means, admitted by other systems, such as Arthàpatti, 
Sambhava, Abhiva, Aitihya and Pratibha, are included in them. 


PERCEPTION 


Itis of two types: (I) Sensuous perception (Indriya Pratyaksa 
(11) Spiritual perception (Atma Pratyaksa). 

(I) The valid sensuous perception is due to the contact 
of a sense with its object. It depends upon the set of illuminating 
causes and the ce-operation of merit and demerit, light, time, 
place and His will. 


(II) the spiritual perception is due to the contact of Citta 
and the inner . sense (Antahkarana). 


INFERENCE 


Inference is due to the contact of Citta and inner sense (Antah 
Karana). Its main cause is the memory, aroused by merit, demerit, 
time, place and His will. It is of two types: (I) Relating to what 
was perceived before in particular (Drsta) and (II) to what was 
perceived before in general (Sámànyatodrsta). The former is 
further subdivided into (I) Pürvavat and (11) Sesavat. 


This is very similar to the division of the inference by the 
Sankhya, who calls the main divisions Vita and Avita. And 
the similarity with the Nyàya on this point is the same as bet- 


1. $. D. S., 167. and commentary. 
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ween the Sánkhya and the Nyaya. For, the latter primarily divides 

_ inference into three. The instances, with the exception of that 
of drsta-Pürvavat, are the same as those given by Vátsyáyana. 
The instance of Dista-Pirvavat is "This six-fingured man 
was seen before. He is the same"!. 


AGAMA 


Agama, the verbal testimony, as a means of knowledge, is 
the scripture, which emanates from the Lord and comes to the 
follower of religion or philosophy through an unbroken line 
of teachers. 


(2) KALA 


Kala, the second dependent category of Effect, is insentient 
(Jada). It is very much like Pradhana in the Sankhya system, 1n 50 
far as the twenty-three categories, subsumed under it, are comm- 
on to the Sánkhya. It constitutes the psychophysical limitation 
or condition of the individual subject. But it depends upon the 
sentient. Itis under the control of the sentient very much as à 
chariot with horses is under that of a charioteer. Its subdivisions 
may be presented in the form of a table as follows :— 


1. P. Su, 6.—7. 
2. G. K. 10--11. 


Empirical Effect 
(Karya) 


Five NE | (Pafica 
bhuta) 


Mp senses of 
perception 
(Pafica Jijanendriya) 


Kala 


Empirical Means 
(Karan) 


Qualities of Elements 
(Bhütaguna) 


t 


Five Organs of 
action 
(Pafica Karmendriya) 


Three internal 
senses 
{Antah Karana) 
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(3) PASU. 


The sentient subject, Pašu, is the third dependent category 
of Effect (Kirya). It is subsumed under effect, because it is 
what it has been made by Lord. Eve y sentient being, ex- 
cepting Siddha and 15९818, is Pasu. Pagu is so called because it 
is in bondage, it is not free (Svatantra); because its power to cause 
is restrained (Karanasakti sannirodha)!. Its bondage is beginning- 
less: it has a limitation, constituted by Kalà and the twenty-three 
categories, common to the Sànkhya, which are subsumed under 
it. Pagu is also so called because it depends on what is objective. 


A limited being (Pa$u) does not cease to be limited even if 
the limitation of the insentient Kali disappears. For, se- 
paration of limited self from body takes place at the time 
of dissolution of the world. But the limited beings, who 
thus get separation from their bodies, are born again. (Here 
is the origin of the conception of Pralayakala, as found in the 
monistic Kashmir §aivaism). It is also called Pasu, be- 
cause though it is pervasive and essentially sentient, yet it id- 
entifies itself with body. (Here is the origin of the conception of 
Dehapramata as found in the monistic Kashmir §aivaism). It 
is also called Pagu; because after it is separated from body in 
universal dissolution, it is not free to assume a body. For, that 
depends upon the maturity of merit and demeri , time and space 
and the will of the Lord?. 


Pagu is that whose everything,—action, inaction, existence, 
attainments and failures, relation with a body and its cessation, 
and the experience of the objective world,—depends upon thé 
Lord (Pati). 


According to the Lakuli$a Pagupata, self or Atman is that 
which knows the body, including internal and external senses: 
It is the KsetrajBa?. It is self-conscious (Cetana). It is 
so called, because it is constantly active: it knows the objects 
by illuminating them with its own light. It is inferred^ from 
the experience of pleasure, pain, desire, aversion and conscious 
effort. This is iust what the Ny&ya says:— 


"'Icchà dve$a prayatna sukha duhkha jfian4ni Atmano lingam” 
Paáu is distinct from Pati. Both the Pagu and the Pati are 


all-pervasive. But knowledge of the former is limited: 
the latter is omniscient. This distinction exists only when the 


1. P. Su., 5. 2. P. Su., 5. 
3 P. Su., 111. 4. P. Su., 112 
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22850 is at the empirical level. But when he ascends the higher 
spiritual level!, he gets united with the powers of knowledge and 
action, becomes omniscient and capable of creating and des- 
troying things at his own will. 


IMPURITIES (MALA) OF THE INDIVIDUAL 
SUBJECT (PASU). 


The Lakulia Pü$upata admits five impurities (Mala) : (1) 
wrong knowledge (Mithyájfiàna) (2) Demerit (Adharma) (3) 
Attachment and its cause (Saktihetu) (4) Fall of mind (Cyuti) 
and (5) Subjective-individuality (Pagutva), This conception 
of five impurities is slightly different from that, accepted by 
the Dualist Saiva, with which we have already dealt. 

(1) Wrong knowledge 2(Mithyajfiina) is the knowledge that is 
due to the defective means of knowledge, such as doubt and 
error etc, It is also all that is of the nature of filth to the mind 
(Kaluga), which makes the mind dirty, the base emotions, such 
as love of earthly objects, anger, avarice, pride and enmity etc. 


(2) Demerit (Adharma) is the accumulated effect of the sin- 
ful deeds on the individual subject. 


(3) The cause of attachment together with the attachment 
to the wordly objects (Saktihetu) is the tendency, because of 
which the individual subject identifies himself with body, vital 
air and intellect, and feels attached to their respective objects. 
It is due to the accumulated effect of the performance of the ri- 
tuals, prescribed by other systems than the Lakuliga Pásupata. 


(4) The fall (Cyuti) is that because of which the mind of the 
devotee gets away from the object of devotion and inclines to- 
wards the empirical objects, though it does not get into touch 
with them. 


(5) The subjective-individuality is that impurity, because of 
which the individual subject (Paéu) is the op posite of the Lord 
(Pati), It has fourteen characteristics. These characteristics 
distinguish 0880, the soul in bondage, from a Siddha, the liberated 
soul, They are the opposite of those which belong to Siddha?. 
They may be stated as follows:— 

(1) Absence of omniscience and (2) omnipotence, These 
distinguish the Lakuliéa Pasupata conception of the individual 
self from that of the Sankhya. For, the Sankhya holds that the 
[CT apunto ASH eur की GER PIE due 
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self is free or liberated as soon as it gets freedom from the 
Prakrti and its twenty-three evolutes. This is called “Isolation” 
(Kaivalya) and is got through the dawn of knowledge of distinc- 
tion between the sentient principle, the Purusa, and the insen- 
tient, the Prakrti. But the Lakuliéa Pasupata asserts that the 
attainment of Kaivalya does not mean liberation. For, the 
impurity, called Pasutva, which is characterised by the absence 
of omniscience and omnipotence is still there; that such souls 
as attain Kaivalya only, are reborn!; and that there is no true 
freedom so long as there is no Union (Sáyujya) with the Lord, 
which is characterised by passing of the powers of the Lord, 
such as omniscience and omnipotence, into Pasu. 


(3) Absence of the power of Will. (4) Relation with the 
limited means of Knowledge. (5) Absence of the capacity to 
know and to do all, even without any relation with the “means” 
and the "effects". (6) Absence of the capacity to control all. 
(7) Absence of the capacity to enter into all. (8) Absence of the 
capacity to separate body from the principle of life. (9) Subjec- 
tion to fear; (10) to decay; (11) to old age; and (12) to trans- 
migratory existence. (13) Restricted motion. (14) Absence 
of the power to lord over?. 

The subdivisions of Patu may be presented in a table as 
follows :— 


PASU 
| A 
Safijana Nirafijana 
(with the limitation of (Free from the limitation of 
body and senses) body and senses) 


xn PT Era हा... RARE eel 
rta valyagata Nistháyogayukta. 
(The individual self (The individual self ^ (Pasu as he is 
as it exists atthe as it is when it gets when in Union 
time of dissolution) isolated from the with the Lord) 
Kala or Prakrti) 


EIGHT PENTADS (PANCAKAS) OF THE LAKULISA 
PASUPATA 


The conception of the five impurities, discussed above, seems 
to have lead the Lakulifa Pasupata to think in terms of the 


Samhr 
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"Pentads" (Pancaka). There are eight ‘“‘pentads’’, including 
the one, constituted by the five impurities. The remaining 
seven are as follows; — 


(I) The five means to freedom from five impurities:— 

(1) Basa: It is the intellectual capacity to grasp and 
assimilate the real meaning of the lectures, delivered by the 
teacher (Basa)!, 


(2) Carya?: It is the means of acquiring religious merit, 
Dharma, according to this system. It includes the mode of life 
and the mode of worship. It is presented in the Pásupata Sütra 
from the 2nd Sutra Chapter I to the 8th Sūtra Chapter IV. 
Of course, there are other topics, dealt with in between. It 
may be pointed out here that Caryà, the means of acquiring re- 
ligious merit, is often taken in a very much wider sense than the 
one, indicated above. The commentary on the Gana Karika, 
for instance, subsumes under it the entire discipline, physical, 
mental and spiritual and, therefore, includes within Caryà the 
principal means of union with the Lord, such as japa-dhyana 
(including within it Pratyahara, Dharana and Samadhi). The 
Carya may be presented in the form of a table as follows:— 
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(3) Japa-Dhyana 

In the table, presented above, on the basis of the commentary 
on the Gana Karika, we find that ‘Japa-Dhyana’ are closely 
connected with Carya. The only distinction between Carya 
and Japa-Dhyàna, is that the former is physical discipline, while 
ihe latter are mental. 

Japa necessarly involves the withdrawal of the mind from the 
external objects (Pratyahara). It may be due to the न 
effort of the internal senses (Antahkarana purvakah). As s 
it is called lower (Apara)!. But when, because of the continuous 
effort at withdrawal of the mind from the external objects and 
its concentration on the object of meditation, the mind gets 
automatically withdrawn and is uninterruptedly related to the 
object of meditation i.e. when there is no gap in the mental 
activity in relation to the object of meditation, in so far as it does 
not get related to any external object, just as there is none in the 
circle of light, when a fire-brand is moved circularly with great 
velocity (Alatacakravat), the Pratyahàra is higher (Para). The 
higher concentration destroys the accumulated effect of Karma 
and fixes-the mind on the object of meditation like a nail on wood. 


Dhyana is the continuous flow of mental activity towards 
the object of concentration. It is of two kinds. (1) Japapur- 
vaka : this has been discussed just above. (2) Dharanapur- 
vaka : Dharana consists in the freedom of the mind of the indi- 
vidual subject, who is neither in the state of the universal anni- 
hilation nor in a fainting fit, from the objective reference. In 
Dharana the object of contemplation does not figure objectively, 
as distinct from the subject and as external to it. In it the object 
of concentration is not something that is outside the mind, to- 
wards which the mental activity is to be directed. It is simply 
an affection of mind, as one with it. 

(4) Sadarudrasmrti : The uninterrupted recollection of 
Rudra (Sadarudrasmrti) is the principal means to the fixity of 
mind on the object of meditation. It prevents the mind from 
running away from the object of concentration. 

(5) Prasida (Grace): It is the means to freedom from the 
impurity, technically called **Pasutva", which has already been 
discussed earlier. 

(II) Desa : It is the second pentad. The places (Desa), 
where the person, striving for final emancipation, should live 
during the five stages, are also five :— 

(1) Temple (2) Place, where the devotees assemble 
(3) Cave (4) Cremation ground and (5) Rudra. 


1 G. K,2o. 
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(III) Avastha : It is the third Pentad. The states (Avastha), 
in which an aspirant for ‘freedom’ is enjoined to live in the 
aforesaid places, are also five:— 


(1) Vyakta! is the state in which the aspirant is enjoined 
to have all the characteristic marks of a follower of 
the Pü$upata path to final emancipation. 


(2) Avyakta is the state in which the external marks are 
discarded. 

(3) Jaya is the state in which the aspirant has acquired 
control over his senses. (Indriyajaya). 


(4) Cheda is the state of complete detachment from the 
world. It is also called Dina?, because it means 
giving up all possessions (Sarvasvatyiga). 

(5) Nisthà is complete cessation of all activities. 


(IV) Suddhi : It is the fourth pentad. The purification 
(suddhi) that is attained through the five means, stated above, 
is also of five kinds:— 

(1) jnre of ignorance; (2) of Adharma; (3) of 
at nt; (4) of getting of the mind away from 
the object of concentration; and (5) of the impurity, 
called Pasutva. 


(V) Bala : It is the fifth pentad. The powers of the indivi- 
dual subject, which enable him to use the means, stated above, 
are also five:— 


(1) Devotion to the teacher}, (2) Freedom of mind from 
the disturbing passions (Prasáda), (3) Equanimity 
of mind in the midst of pains and sufferings of ail 
types, (4) Religious merit, (5) True knowledge. 


(VI) Diksikari : It is the sixth pentad. The means of 
spiritual initiation (Diksakiri) are also five:— 

(1) The ‘Material’ (Dravya)* isa technical term; which 
means (a) Vidyà, the learning, which the disciple and 
the teacher possess, (b) Kuga etc. and (c) the Brah- 
mana disciple, who is to be initiated. (2) Time (Kala), 
prescribed for initiation in the scripture. (3) Ceremony, 
as described in the Samskara Kārikā. (4) The image 
of the deity. (5) Teacher. 


1 G.K.,8 2 S.D.S., 
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(VH) Labha : It is the seventh pentad. The attainable 
(Labha) is that which is attained through initiation (Diksa). 
This is also of five types:— 


(1) The mastery over the Lakuliga Pagupata system(Jfiana)!. 
(2) The religious merit, accruing from the performance 
of the daily ritual (Tapas). (3) Capacity to concen- 
trate on the object of meditation, without break or 
interruption (Nityatva)*. (4) The fixity of mind on 
Rudra, because of the disappearance of distracting 
factors (Sthiti). (5) The powers of the liberated 
(Siddhi), because of which a person is called “Siddha”. 


SIDDHA 


The Pá$upata system is primarily concerned with pointing 
out the spiritual discipline which gradually leads to the union 
with the Lord. But in order to induce the pupils to undergo the 
discipline, the powers of a Siddha, the man who has attained 
the union, are stated. 


A Siddha gets the powers of knowledge and action. The 
power of knowledge is really one but is called by different names, 
such as the power of seeing far distant object (Düradarsana), 
because of its relation with different kinds of objects*. The 
power of action consists in having the speed of mind in the 
productive activity, so that there is no gap between the thought 
of production and the production itself, as there is in the case 
of Prajapati etc., who are said to practise austerity after the 
rise of the thought of production, before they can actually produce. 
He produces all ‘forms’ at will. He has at his command the 
matter, which produces * forms’ (Earth etc.). His mind is perva- 
sive. Therefore, he can think in all sentient beings, who can 
think. He is one with; non-different from, Mahe$vara, because 
he is all-pervasive. This is one of the implications of “Rudra- 
sáyujya". 

In all these cases there is a clear consciousness of the triad 
{Trika) ; the subject, the object and the means. This idea 
Nagarjuna seems to be refuting in his Müdhyamika kirika. He is 
also capable of annihilating all that he produces, He is not 
like Vi$vàmitra, who can create but cannot destroy. The 
dissolution is brought out by his mere rising above the level of 
means (Vikarana). That is, the dissolution of the creation is 
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nothing but the dissolution of ihe idea of creation, which coin- 
cides with his rising to the level of pure consciousness(Kaivalya). 


A Yogin is Siddha, when he gets the capacity to see the 
remotest etc. Such a person is notaffected by Karma!, done in 
consequence of his relation with body, senses and their objects. 


(IID YOGA, THE THIRD PRIMARY CATEGORY OF 
THE LAKULISA PASUPATA. 


The word "Yoga" in this system is used, not in the sense, 
in which Patafijali uses it in his Yoga Sütra, namely, “Checking 
the rise of mental affection” (Yogascittavrtti nirodhah) but in the 
sense of “Union with the Lord”. Thus, according to Patafjali, 
Yoga is simply the means to Kaivalya, but it is the end, 
according to this system. It may, however, be noted that in 
some contexts it is used for the means also. 


The system aims at giving the a line, which brings about 
union with the Lord, a union which is of a distinct type from others, 
as presented in other systems. This union takes place in succes- 
sive stages?. It is consequent on the withdrawal of senses from 
their objects. The practice of austerities is a means to it. It 
is the union of an individual subject, who strives for it, with the 
Lord andin the Lord. It consists in the realisation of the 
Mahe§vara as the very self of himself by the aspirant. It is the 
cessation of the idea of identity of the individual self with body. 
It presupposes the freedom of the mind from all tendencies such 
as attachment and enmity etc. The occupation of mind with 
the Saiva thought, because of close application to the study 
of scripture or because of concentration on Siva (Adhyayana 
ye e rue Kriyayogah) is the first stage of union with 
the Lord. Á 


Yoga, the union with Siva or Ivara, is not due to the acti- 
vity of the limited subject only, as in the case of the contact of 
a bird with a rock. But it is due to the activity of both, the limited 
self and the Isvara, as in the case of the two fighting rams. This 
means that howsoever hard an individual may try for the union, 
it cannot be achieved without His grace. 


The individual soul is admitted by the Lakuliga Pagupata, 
just like the Nyaya and the Vaigesika, to be all-pervasive (Vibhu). 
a HÓ quii cues c co ASA o acp d 
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Therefore, in reality, the soul is always in union with the Isvara. 
Its separation consists in the inoperation of the powers of know- 
ledge and action, due to the ^ beginningless bondage. The 
union presupposes freedom from the bondage, the limiting 
condition that separates the individual from the Lord. It can 
be achieved through the spiritual discipline, including Samadhi!, 
as enjoined by the Pagupata Sastra. 

The Lakuliga Pagupata system admits eight means to union 
with the Lord, which are known as the eight parts of yoga (As- 
tangayoga) i.e. (1) Daily observances (Niyama) (2) Abstention 
(Yama). (3) Posture (Asana). (4) Breath-control (Pranayama). 
(5) Withdrawal of mind from external things (Pratyahara).(6) Con- 
centration with objective reference (Dhyana). (7) Concentration 
without objective reference (Dharana). (8) Involuntary concen- 
tration (Samadhi). 

The ideas, signified by these technical expressions, are 
different from those, for which these expressions stand in the Yoga 
system of Patañjali. We shall show this in the future work on 
this system. 


This system admits super-normal powers of a Yogin and 

asserts that within six months, in quick succession, arise the 

Deng: of distant vision etc. in a Yogin, who lives in a cave and 
his mind firmly fixed on the Lord?. 

According to the Lakulisa Pasupata, Yoga is primarily of two 
types : (1) Kriyalaksana, that which is characterised by physical 
activities. The  Lakuli$a Pàásupata system recognises acting 
of four types, dance and vocal music, as the means to spiritual 
union with the Lord. It also admits that there are five stages of 
union, similar to the five stages of action in a drama. The 
first stage of Yoga is the beginning, in which the aspirant has to 
embrace asceticism, bathe in ashes?, sleep in ashes, bathe in 
ashes as many times as he gets polluted, because of the contact or 
even the sight of polluting things ; put on the garland etc., which 
are offered to the deity in temple ; bear the characteristic external 
signs of a follower of the Lakulia Pasupata sect ; wear only 
one piece of cloth or none; live in the vicinity of a aiva temple; 
stick to the vow of non-violence in thought, word and deed ; 
of celebacy, truth, detachment, abstention from theft, freedom 
from anger, devotion to teacher, piety of life, light food and 
assiduity in the observance of the rules of asceticism. Thus, 
when the aspirant gets freedom from all passions, he should 
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practise breath-control (Pranayama) and concentrate his mind 
on the meaning of the first of the five Mantras of the Taittiriya 
Aranyaka, “Sadyojatam Prapadyami” etc., sitting to the south 
of the deity in temple. At the end of contemplation, he should 
attempt to merge in, surrender to, or identify himself with the 
Lord through acting Siva, in respect of his loud laughter 
(Attaháse) or his Bull, in respect of bellow (Dundukara). 
He should also attempt to do the same by means of dance and 
vocal music. 


When, as a result of the discipline in the first stage, as stated 

above, the true. knowledge dawns in him and he is perfectly free 
from passions, he should enter into the second stage to test that 
he has no trace of passion left in him. In this stage, in public, 
he should act deep sleep (Krathana), trembling (Spandana), 
irregular and slow movement like that of one whose legs are 
paralysed (Mandana), acting a lover at the sight of young 
beautiful woman (Srngarana); doing the condemnable things, 
like one who does not distinguish the right act from the wrong 
(Apitatkarana) ; and speaking incoherently and irrelevently 
(Apitadbhasana). All these he has to do in order that he ma 
become the object of condemnation and hatred, and satisfy 
himself that no passion arises in him in the face of insult and 
injuries?, 
. Lakulisa, in his Pasupata Sūtra, records a tradition, which 
says that Indra followed this Pasupata method of acquiring 
accumulated merit of the demons (Indro vi agre asuresu Pasu- 
patamacarat)3. This constitutes the second stage, at which the 
aspirant has to concentrate his mind on the second of the 
five mantras “Vamadeviya namah”. At this stage the aspirant 
attains to a higher spiritual level than the one, attained by the 
followers of the Sankhya and the Yoga. Here the mind of the 
aspirant gets the union with the Lord (Yoga), which is technical- 
ly called "proximity" (Samipa)4. This seems to have given rise 
to the conception of Samipya Moksa. 


Thus, the union, which is characterised by action, i. e. 
attained through living the life as presented above, is the first 
type of union technically called Kriyilaksana Yoga. (2) Kri- 
yoparama Laksana, is the second type of union (Yoga), which 
needs no physical action of the above type. It needs nothing 
but pure mental concentration. The remaining three stages of 
Yoga come under this. 


1 P. $0., 13. 2 "GNIS 
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The third stage begins with the retirement of the aspirant to 
a cave and the practice of concentration, with his mind comple- 
tely withdrawn from all that is empirical. Here the mind of the 
aspirant moves towards, reaches and touches the object of con- 
templation presented by the third Mantra **Aghorebhyah". 
But soon after the touch, the mind gets away from the object, 
because of the weakness of concentration. Here the mind moves 
forward and backward, so much so that its touch with the object 
seems to be unbroken and uninterrupted, very much as a circle 
of light seems to appear when a fire-brand is moved with great 
velocity, in a circle, (Brahmanyeva alatacakravat avatisthate 
G. K. 20). This is attained through concentration (Dhyàna), 
which is accompanied by withdrawal of the mind from all that is 
empirical and its voluntary movement towards the Lord. - 

The fourth stage begins with the stay in the cremation ground. 
At this stage the mind gets fixed on the object of contemplation, 
the Lord, as presented by the fourth mantra “Tatpurusaya 
vidmahe" as a nail does on a piece of wood, (Stambhaniksipta 
ayah kilavat niscalikaroti. G: K. 20). This is attained through 
"Dharanà", as discussed above. This kind of union with the 
Lord ig technically called **Nisthayoga" or “Devanityata”. At 
this stage the ascetic eats anything that is put in his bowl, even 
meat!. 

The last stage is that of such a penetration into the Lord that 
the powers of the Lord pass into the individual. This is got 
through “Samadhi” on the Lord as presented in the fifth 
Mantra “TSanah sarvavidyanam”. This is technically called 
"Süyujya" (Labhate Rudra Sayujyam P. Su., 139). The individual 
becomes Siva for ever (Sadasiva P. Su., 146). This idea seems to 
have been the basis of the Sadasiva category in the monistio 
Saivaism of Kashmir. 

(IV) VIDHI 

Vidhi is the fourth primary category of this system. It 
includes ascetic life, devotional rites and control of senses. 
Lakuliga very much emphasises the conquest of the senses for 
the spiritual insight and the union with the Lord or Mahesvara. 
He holds that mere intellectual knowledge of the distinction 
between the Prakrti and the Purusa is not sufficient for the attain- 
ment of Kaivalya and that the discipline, as prescribed in the 
Lakulisa Pá$upata system, has to be undergone for its realisa- 
tion. We have already spoken on the various aspects of the 
discipline, under Carya. For the convenience of the reader 
it may be presented in the form of a table as follows:— 
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(V) DUHKHANTA (END OF ALL MISERIES) 


Duhkhanta, the end of all miseries, is the fifth and the last 
primary category of this system. LakuliSa asserts that it is 
ultimately due to His grace and that it cannot be got through 
knowledge and detachment (Jidna-Vairagya) independently. 
It is of two types (1) Andtmaka and (2) Satmakal, 


The Anatmaka consists in mere cessation of all miseries. 
This seems to represent the conception of Moksa as presented 
by Gautama in his Nyàya Sūtra. This lends some support to 
the view that Gautama was a Pá$upata. For, his conception 
of Moksa as given in “Duhkhajanmapravrtti” (N. S. ch. I, S. 2) 
is just what is presented here as Nirütmaka. [he same may 
be said about the Vaisesika. 


The Sátmaka consists not only in the freedom from all miser- 
ies, but also in the attainment of the powers of knowledge and 
action, which characterise a Siddha, a clear picture of whom 
has already been given earlier. It is attained when the indi- 
vidual penetrates into the Lord so that the powers pass into him ; 
when he attains the Yoga, which is technically called Sáyujya, 
as discussed above. 


YUKTA AND MUKTA 


The liberation, according to the Lakulifa PaSupata, is not 
only freedom from bondage but also union (Yoga). In fact, 
union is very much emphasised in this system to bring out its 
distinction from the Yoga, the Sánkhya, the Bauddha and the 
Vedanta, according to which the liberation consists in mere 
freedom from the limiting conditions ; in losing the individua- 
lity ; in the disappearance of the separate existence, similar to 
that of ether in a jar (Ghataka$a) when the jar is broken. It 
declares that the spiritual insight (DarSana)? of the Sahkhya and 
the Yoga is defective, just as is the perception of the moon by 
the man with dim vision. 


THE CHARACTERISTICS OF THE UNITED (YUKTA) 


Tke Lakuli$a PaSupata admits the limited self-consciousness, 
selfhood, or personality to be simply a limited form of the 
“mind” (VrtyákárasyaP. Accompanied by the Manas, it flies 
to the objects and rests on them like a bird on a tree. When 
this limited form, the affected ‘Mind’ (Citta) that constitutes 


1. G. K,, 9. 2. P. Su., 115. 3. P. Su. 111. 
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personality, disappears and the mind does no longer run towards 
the object to rest there ; on the contrary, it rests on MaheSvara, 
it is said to be Yukta or united. 


THE CONDITIONS OF THE UNION 


The limited self gets united with the Lord, when it gets free- 
dom from the limiting conditions ; when it is purified from the 
impurities (Dosa) ; when it is no longer drawn by the objective 
world; when it gives up the thought of the sensuous objects! ; 
when its activity is constantly and exclusively directed towards 
the Lord; when it rises above all that is grasped by the internal 
or external senses (Aja) ; and when it is free from all desires and 
aversions? and hasthe Citta irremovably fixed on the Lord 
(Maitra). These conditions arise as soon as the Citta gets fixed 
on the Lord, though it is still connected with body and senses. 


1. P. Su., 110, 2. P. Su, 112. 
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(IV) VISISTADVAITA OR QUALIFIED MONISTIC 
SAIVAISM 


In the Eleventh century A. D. there was concentrated effort 
at bridging the gulf that separated Saivaism and Vaisnavaism 
from Brahmanism. Srikantha and Ramanuja are the two great 
intellectual luminaries, who attempted this task, as presented in 
the two commentaries on the Vedanta Sutra, (1) Brahma- 
mimamsi Bhasya and (2) Sribhásya. 

In the course of his interpretation of the Pasupatadhikarana, 
which, according to Sankara, refutes the Pasupata (Saiva) Phi- 
losophy, Srikantha asserts that there is no antagonism between 
the Veda and the Saivagama. Both are equally authoritative. 
Both have proceeded from the ultimate source of everything, 
the Brahman or the Para Siva, and therefore, it is reasonable to 
talk of the Veda also as “Sivigama”. The only difference 
between them is that the Veda is for the three higher castes only; 
but the Saivagama is for all, irrespective of the caste. Recog- 
nition of the universal brotherhood of man and non-recognition 
of the barrier of caste in the field of religion is the distinctive 
mark of all schools of Saivaism. 


He points out that the characteristic rituals and religious 
practices of the Saiva, suchas besmearing the body with ashes 
and bearing the mark of Tripundra, are stated in the Upanisads 
such as Atharvasiras, Kalagni Rudra and Brhajjivala. 

Accordingly in his commentary on the Vedanta Sütra, he 
shows that the system, presented therein, is the qualified Monism, 
as presented, in common, by both the Upanisads and the Sai- 
vagamas. Through out his work, he quotes from both the Saivaga- 
ma and the Veda on every point that needs a textual support. 
Often the quotations on a particular point are so many that mere 
numerical strength dazzles the reader and convinces him of the 
soundness of the thesis. He is a bold commentator, He has 
no hesitation in rejecting such doctrines as do not fit in with 
his view. For instance, the Pasupata metaphysics as presented 
by Sankara in his commentary and criticised, though admitted 
to be based upon the authority of the Saivagama, is rejected 
as belonging to a section (Sivagamaikadesa)!. 

VISISTADVAITA AND BHEDABHEDA 

The qualified monism, both Saivaite and Vaisnavaite, is based 
on the respective Agamas of each sect. It is a direct outcome 
of the Dualism-cum-Monism (Bhedibhedavida ). Before the 
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rise of the Vaisnava Qualified Monism, two great authorities 
had spoken on Bhedabheda. One, Yadava Praká$a, was the 
teacher of Ràmünuja himself. And the other, Bhaskara, was 
a non-sectarion authority belonging to the 9th century A. D. 
Similarly the §aivagama literature, openly propounding Bheda- 
bheda, and the Lakuliga Pagupata system, presenting the same, 
were already there before the rise of the Vigistadvaita Saivaism 
of §rikantha, 3 


THE INFLUENCES 


The Visistádvaita §aivaism, as presented by Srikantha, arose 
in the 11th century A. D. There is definite evidence in support 
of this view, For, he quotes from Utpalacarya’s T$vara Pratya- 
bhijñā Karika the oft quoted verse:— 


“Cidatmaiva hi devontah". 

Srikantha differes from Abhinavagupfa in his interpre- 
tation of the above quoted verse and holds that "independently 
of the material cause" (Nirupadinam) does not mean without 
any material cause!, but only without any material cause 
that is external to the Lord. 


He is a follower of the Siddhünta School of Saivaism which, as 
pointed out earlier, accepts the authority of the 28 §aivagamas, 
out of which eighteen present Dualistic-cum-Monistic (Bhedà- 
bheda) philosophy. He adopts the basic philosophical 
ideas of the Dualistic Siddhanta $aivaism, as presented in an 
earlier section. Thus, he admits (1) that there are three primary 
categories ; Pati, Pasu and Paga? : (2) that from another point 
of view there are thirty-six categories : this seems to be due to 
the influence of the Monistic Saivaism of Kashmir, as we know 
from the statement of his commentator, Appayya Diksita? : 
(3) that there are three impurities ; Pagutva, Karma and Mayiyad : 
they are material like blackness in copper : (4) that Moksa 
(Liberation) is the attainment of similarity (Samya) with Siva : 
(5) that the individual subject possesses omniscience and omni- 
potence, but these powers are obscured by the impurities, so that 
when he gets freedom from them his hidden powers become 
manifest and he becomes similar to the Lord : (6) that Para 
Siva transcends all categories and possesses the power (§akti) 
which is inherent in Him and constitutes His essential quality 
(Guna). 


1. Srikam. Bh., Vol. 1, 29. 3. Srikam. Bh., Vol. II, 109-10 
| 4, Srikam. Bh., Vol. Il, 142-3., 
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The Lakulia Pagupata system flourished in the 2nd century 
A.D. And its tradition continued to live during the time when 
independent works on Dualistic Siddhánta Saivaism and the 
commentaries on them were written down to the l2th century 
A. D. It is clear from the criticism of the Lakulisa Pasupata 
view that at liberation the powers of knowledge and action pass 
into the individual from the Lord (Sankranti) by Sadyojyoti in 
his Paramoksa Nirasa Kārikā and Ramakantha II in his commen- 
tary on the above. A careful comparison of the conception of 
the Lord, His power (Sakti) and the relation between the two, 
as presented in the Lakuliga Pagupata system, with the one as 
found in the commentary of $rikantha on the Vedanta Satra, 
as interpretéd by Appayya Diksita, leaves very little doubt about 
the fact that Srikantha has adopted the Dualistic-cum-Monistic 
view of the Lakuliga Pasupata. 


BHEDABHEDA AND VISISTADVAITA DISTINGUISHED 


§rikantha openly declares that he is opposed to the Bheda- 
bheda!. He admits that there are Vedic texts, which talk of the 
identity of the objective world and the Ultimate Reality, such 
as are referred to by “Tadananyatvamarambhanasabdadibhyah” 
and that there are also such texts as speak of the difference of 
the two ; for instance, those to which *Adhikantu bhedanirdesat” 
refers. But he asserts that this does not uer that both the 
assertions in regard to the relation of the Siva with world 
have equal validity and, therefore, Bhedabheda is the only sound 
philosophy. For, Such a view is illogical, because it makes 
contrary assertions in regard to one and the same. 


According to him, the objective world does not exist indepen- 
dently of and separately from the Brahman, as one worldly 
object does from another, e.g. a jar from a piece of cloth. For, 
such a view is against the texts which speak of the identity of the 
two (Tadananyatva). Nor are they so thoroughly identical 
that one is merely an illusion and the other is the basis from 
which it arises, just as are the illusory silver and the mother-of- 
pearl, from which the illusion of silver arises. For, such a view mili- 
tates against other texts which talk of the difference of the Brah- 
man or $iva from the objective world ; because of the differ- 
ence of the inherent qualities of the two. And Duality-cum- 
non-duality is illogical, as has already been stated, 


It has to be carefully noted that here §rikantha is denouncing 
Bhedabheda of a particular type. The view that he rejects 
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is the one, according to which Bhedibheda means that identity 
and difference are on the same level and that they co-exist 
and have the same importance, much as the two objects, which 
are related by a conjunctive particle. The rejected view is the 
one, according to which the compound word ““Bhedabheda” 
is to be split up as “Bhedagca abhedasca", as a co-ordinative 
compound (Dvandva samasa), It seems to be similar to the 
one, propounded by Nimbàrka!. 


In contrast to the Bhedibheda, as presented above, he 
propounds Visistadvaita. He asserts that the relation between 
the objective world and the Brahman or Siva is similar to that 
which we find between a body and a soul; or between a quality 
and a substance, in which it inheres ; the one is subordinate 
to the other. They are identical much as are a jar and the 
clay, of which it is made ; or a substance and a quality ; because 
of the material causal relation or the relation of inherence. 
Identity means the non-existence of one without the other. For, 
jar does not exist without clay ; nor does lotus exist without a 
perceptible colour. 


He rejects extreme Monism, extreme Dualism, Dualism 
cum-Monism and also the view that holds it difficult to assert 
definitely either Monism or Dualism. He asserts that the two,— 
the true knowledge of one of which is not possible without that 
of the other; or one of which cannot exist without the other,— 
are related as substance and attribute. And such is the case with 
the Brahman and the empirical multiplicity. Therefore, the 
latter is related to the former as an attribute. For, according 
to him, the multiplicity has its being potentially in the power 
(Sakti) of the Brahman ; the empirical multiplicity is nothing 
but a gross form of what exists in a subtle form in the power 
of the Brahman, much as does a tree in a seed. Hence because 
the power that gives rise to the multiplicity, cannot exist without 
Brahman and because the knowledge of Brahman is not pos- 
sible without the power, much as is not that of fire without heat ; 
therefore, the power is an attribute of the Brahman, and accor- 
dingly the empirical multiplicity also, which is potentially in 
His power and does not exist independently of Him even when 
it assumes gross form, is His attribute. Hence Srikantha 
asserts that his theory of qualified Monism isin perfect accord 
with the scriptural texts, which speak of both identity and 
difference. The texts, which speak af the identity, refer to 
the fact that empirical multiplicity has no being independently 
of Him; and those which talk of the difference refer to the 
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fundamental difference between the Lord on the one hand and the 
multiplicity of limited subjects and objects on the other. For, 
the Lord is free, but subjects and objects are not free (Asvatan- 
tra) : and the latter two are different from each other also : one 
is the experiencer but the other is only the object of experience!. 


It may, however, be pointed out here that the word “Bhedi- 
bheda" as it occurs in the §aivagamas, implies all that is inten- 
ded to be signified by the word “Visistadvaita”. But to get this 
implication, the compound word has to be split up, not as a co- 
ordinative compound (Dvandva samása), but as a determinative 
compound (Tatpurusa samasa ) as “Bhedavisistah abhedah". 
In fact , if we cast.a glance at the analogies, by means of which 
grikantha attempts to bring out the exact nature of relation 
between the Brahman or Siva and the empirical multiplicity, 
and compare them with those which are found in the Taittiriya 
Aranyaka, the Pagupata Sutra and the commentaries on them 
from the Bhedábheda point of view, we find them to be almost 
the same. The reader can satisfy himself on this point by re- 
ferring to the preceding section on the Lakuli$a Pagupata system. 


BRAHMAN OR SIVA 


The Ultimate Reality, the Brahman or §iva, is free from tem- 
poral, spatial and formal limitations and, therefore, is incom- 
parably “Great”. He possesses the highest power (Parama 
Sakti) which is responsible for the rise of the entire empirical 
multiplicity, including both the sentient and the insentient. 
The objective world is nothing but the gross form of what lies 
in a subtle state in His power. The multiplicity is real and not 
a mere illusion: it is related to Him as a quality is to a substance, 
through His power. The multiplicity is within Him ; He is, 
there eR not limited by anything that is external to Him and 
yet is real as He is. He is different from the multiplicity and 
the constituents of the multiplicity have differences from one 
another ; but all this is within the Siva himself. He has differ- 
ence within Himself?: but He is not different from anything that 
is different from Him and yet has reality similar to His, just as 
a jar is from a piece of cloth. Nor is He different from any- 
thing that differs from Him as one cow does from another. 
For, there is nothing that is different from Him in either of the 
two ways. He is called “Brahman” because He is what the word 
signifies. He is Brahman, because He is Great, as stated just 
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above (Brhattvat). He is also Brahman, because He is respon- 


sible for the grossification of what lies in Him in subtle state, 
at the time of creation ; and also because the Greatness, which 
the individual self attains at liberation, is due to Him (Bramh- 
anatvat)!. É 
Itis only to indicate that all that is necessary 
to use the word Brahman for $iva, is im Siva, that so great a 
personality as Puspadanta, the King of Gandharvas, in his 
Mahimna Stotra refers to Him in eight words, which stand for 
His essential attributes ; (1) Bhava, (2) Sarva, (3) Siva, (4) Pasu- 
pati, (5) Paramesvara, (6) Mahadeva, (7)Rudra, (8) Sambhu. He is 
called : (1) “Bhava” because He is the origin of the universe : 
this idea is found in Taittiriya Aranyaka “Bhavodbhavaya” 
(2) Sankara, because He always does good ; the creation and 
dissolution are only for the good of the souls in bondage : (3) 
Siva, because He has all the good attributes : (4) Sarva, because 
He annihilates the universe at the time of dissolution : (5) Pagu- 
pati, because He controls the souls in bondage much as a hunter 
does the dogs, whom he holds by chains: (6) Paramesvara, because 
He lords over the universe : (7) Mahadeva, because He rests 
in His own transcendental Bliss : (8) Rudra, because He frees 
the bound from the chain of the transmigratory existence. Thus, 
these attributes define the ultimate Reality both subjectively 
and objectively. Subjectively He is good and Blissful ; and 
objectively He is the cause of creation, maintenance, annihila- 
tion, obscuration and grace (Paficakrtya) and is ail—pervasive, 
He is the object of contemplation etc., as presented unanimously 
by all the sacred texts, including both, the Vedic and the Agamic?. 


Though the determinate knowledge of the Brahman or Siva, 
such as can completely grasp Him exactly like an object on the 
palm, is not possible : yet He admits of definition. Though 
He cannot be defined exhaustively as “this and of such and such 
definite nature" ; yet definition of Him in terms of differentia- 
tion from known things is possible. In fact, no definition 
exhaustively presents all the attributes of the object defined. 
It simply presents the main attributes so as to enable us to know 
the object under definition as distinct from other known things. 
Thus, through the grasp of His attributes as presented by the 
scripture, He is known as distinct from other objects of know- 
ledge?. 


The unity of Brahman or Siva is the unity similar to that of 
the aesthetic experience. Just as the aesthetic experienoe is 
a unitary experience, because of the harmonious unification 


1. Srikam Bh., Vol. I. 69. 2. Srikam. Bh., Vol. I, 70. 
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of all the contents ; so Siva is a unity because all that is within 
Him forms a unity similar to that which is formed by the various 
ingredients of “Pinaka Rasa"!. He is, therefore, not pure unity, 
but unity in multiplicity. He is not without attribute (Nirvisesa)?. 
For, the power to produce gross multiplicity is as natural to Him 
as heat is to fire. He is the material as well as the efficient cause: 
because of the possession of the Power, in which the entire 
multiplicity has its being in a subtle form; and because He direct: 
this power in the production of the gross multiplicity. 


The objective world with all its multiplicity is not different 
from §iva; exactly as foam, waves and bubbles etc. are not 
different from the ocean. This, however, does not mean that Siva 
changes or evolves. For, the evolution is not in Siva but in the 
power (Sakti)? that is stirred to action by His will. But how can 
Siva be maintained to be changeless when His power, which is 
identical with and non-different from Him, is admitted to evolve ? 
In reply to this question, the Visistadvaita Saivaism asserts 
that identity and non-difference can be talked of only when there 
is the duality of that which is identified and that with which it is 
identified: and similarly non-difference can be only when there 
is that which differs and that from which it differs. Therefore, 
11 this context, non-difference does not mean absolute unity ; 
nor does difference mean absolute diversity. But non-difference 
means the inseparable existence, similar to that of a jar and its 
perceptible colour: and similarly difference means separate 
existence as an object of a separate cognitive activity. Thus, the 
power of Siva is different from Him; though it is identical also 
with Him at the same time. Hence the change in the power does 
not mean that Siva changes. The power is related to Siva 
exactly as are the rays to the Moon“. 


Even in the state of universal annihilation, in which Sun and 
Moon, time and space as limiting conditions, and name and form 
completely disappear; the individual selves and the material cause 
(Pagu and Pasa) do not cease to exist as such. They simply get 
beyond name and form, and as such have their being in the power 
of the Lord5. At the time of creation, therefore, He has not to 
depend upon anything that is external to Him, as clay is to potter. 
He is, therefore, both the material and the efficient cause of the 
universe. He paints the picture of the universe on the wall 
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He is merciful. His creative activity is prompted by mercy 
that He has for the souls in bondage. The diversity that we 
find in the objective world is not due to His caprice merely. 
He is guided in the production of the diversity by the purpose 
of giving diverse opportunities to the souls in bondage 
to enable them to experience the fruits of their accumulated 
effects of pious and sinful deeds and thus to get freedom from 
the bondage of Karma. He, therefore, cannot be said to be cruel 
because of the creation of deformed, ugly and painful, because 
in so doing He is prompted by the Karmas of the individuals!. 


THE INDIVIDUAL SUBJECT OR PASU 


Paju is the second of the three primary categories, 
He is essentially sentient but has three beginningless impurities. 
(1) Pasutva (2) Karma and (3) Maya. On account of the first he 
identifies himself with body, vital air and intellect etc., and, there- 
fore, is subjected to varying experiences, befitting his action, 
in different bodies, which he gets and has to leave, according 
to his Karma?. He is capable of bearing boundless hardship and 
suffering. He is not free (Asvatantra) He is eternal and 
not a product of $iva. All the texts, which talk of his 
origin from Siva or present him to be related to Siva? as sparks 
to fire, refer only to the rise of name and form as related 
o him 


He is a knower (Jñātā) in himself i.e. independently of any 
external condition. The quality "to know" is inherent in 
him. In fact, his powers of knowledge and action are unlimited, 
but appear to be limited because of the beginningless impurities 
and, therefore, when the impurities are removed, his inherent 
powers of knowledge and action become manifest and he attains 
similarity with Siva (Sivasamya). But in the state of bondage 
he is an experiencer of pleasyre and pain, because of relation 
with empirical “Manas” (Prakrtamanah sambandhat) 


He is atomic and not pervasive, because he exits from and 
enters into the body and even goes to the higher worlds. 
Though atomic, he pervades the whole body with his quality 
"to know" and, therefore, experiences all affections, where- 
soever they may be in the whole body, muchasthe light of a 
lamp spreads over, “pervades? an object and illumines it, 
The quality of knowing is different from him, much as smell 


1. Srikam. Bh Vol. II, 46-7. | 3. Srikam. Bh. Vol. II, 140, 
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is different from earih!. Therefore, when a text talks of the 
individual self as knowledge (108118), it means to point it out 
as the chief quality of him. 

He is also doer (Karti)?. For, only such an admission can 
justify the existence of the injunctive and prohibitive texts. His 
being a doer is also implied by such texts as talk of his adopting 
the means. In fact, the conception of the internal senses as 
means of knowledge implies the existence of a doer, who makes 
use of them, and denies that Prakrti (Buddhi) is the doer. 


The relation between Pati or Siva and the individual subjects 
is conceived on the analogy of relation between a king and his 
dependents. The individual souls act according to the 
maturity of the effect of the deeds, done in the past, (Karmapari- 
pakavasena)3, but not without the consent cf the Lord. He (the 
Lord) is the prompter of the individuals to action in accordance 
with the Karma of each. This, however, does not mean that 
the textual injunctions and prohibitions do not relate to the 
individual. For, just as a child, lifting a heavy piece of wood 
with the help of powerful persons, can be commanded to 
act or not to actin a certain way, so also can be the individual, 
though he is not independent in his action. 

The individual subject is not identical with the universal 
Self, as the Vedantin holds that the Universal Self appears 
as individual because of the limitations, exactly as the universal 
ether (Akasa) appears as limited because of the limitation of an 
object such as a jar, wherein it is. Both the sentients and the 
insentients, in their totality constitute as if it were the body 
of Siva. Therefore, they are His parts (Am$a). And the texts, 
such as "that thou art" (Tattvamasi)4, do not mean absolute 
identity, but identity in difference. They talk of identity be- 
cause of the relation of the pervading and the pervaded between 
them; exactly as we talk of a piece of wood, that is pervaded by 
fire, as fire. The individual, atomic in himself, is connected 
with a subtle body in transmigrating from one gross body to 
anothers. 

IMPURITIES OR MALAS 

The $aiva Visistadvaita generally follows the philosophical 
technique of the §aiva Dualism. Accordingly it admits three 
impurities: (i) Mala (Pagutva) (2) Karma and (3) Maya®. That 

1. Srikam. Bh. Vol. H, 146-7 4. Srikam. Bh. Vol. II, 158-9. 


2. Srikam. Bh. Vol. II, 152-3. 5. Srikam. Bh. Vol. 11, 196-7. 
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he admits the first, which is variously called Mala, Anavamala 
or Pagutvamala, and the characteristic function of which is to 
conceal the powers of knowledge and action, which inherently 
belong to the individual subject, is abundantly clear from 
Srikantha's own statement : 
“Malatirohita svajnana karanataya” 

(Srikam. Bh. Vol. I, 340). Similarly the other two impurities 
are directly admitted in “Anadi karmanigadena baddhah tatphala 
bhoganuküla mayamaya" etc. (Srikam. Bh. Vol. I, 351). And 
if we follow his commentator, Appayya Diksita, we come to 
the conclusion that Srikagtha’s conception of Mala is the 
same as that of the §aiva Dualism. It is substantial in 
its nature: it is similar to blackness in copper and it is 
removed by His Grace. Not only this. He admits the fourth 
impurity (Mala) also, which is technically called *Tirodhàna"!, 
But he does not count it amongst the primary impurities, because, 
as Appayya Diksita points out, it is really the power of the Lord 
and is spoken of as Pasiin the secondary sense, because of its 
being responsible for the individuality of the individual? 


LIBERATION OR MOKSA 


The Visistadvaita Saivaism recognises the importance of 
forty rituals, ceremonies and sacrifices, recognised by the 
Brahmanism, in the attainment of liberation, in so far as they free 
the individual from sins and so make him fit for following the 
path to liberation?. But it asserts that ultimately it is due to 
His Grace; and that study of the texts and attendance at 
the lectures on the essential nature of Siva, the rational convict- 
ion that He is as the texts present, and the inner visualisation of 
Him through complete self-surrender to Him, win His Grace. 
He is the just Lord and graces the deserving only. The Grace 
removes the impurity, called simply “Mala” or Pagutvamala 
or Anavamala, and therefore, the inherent qualities of unsur- 
passed knowledge and bliss, which are similar to those of Him, 
become manifesta. 


The textual problem that arises in this context is : “If the 
object, to which self-surrender is to be made, is Siva only, how 
can Indra talk of himself as an object, through self-surrender to 
which the liberation can be attained ?" And the reply is that 
Indra talks of himself as s'ich an object, not as Indra, but as Siva, 
with whom he is one, with whom he has attained identity, exactly 


1. Srikam. Bh. Vol. II, 145. 3. Srikam, Bh. Vol. I, 40. 
2. Srikam. Bh, Vol. I, (Comm) 567-8. | 4. Srikam. Bh. Vol. I, 91-2. 
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as the various constituents of an aesthetic object do with the 
basic mental state which art primarily presents!. 


INFLUENCE OF AESTHETICS 


it is important to keep the implication of the analogy of aes- 
thetic object, or to be more specific, Rasa as it figures in the 
consciousness of an aesthete, to get at the implication of “Sa- 
myamoksa", the similarity with the Ultimate, Siva, which is 
realised at the liberation. This system arose at the time when the 
problem of aesthetics was being discussed in all its aspects. The 
two aspects, the influence of which is reflected on this system 
are : (1) the theory of suggestible meaning and (2) the view on 
the relation of the constituents of the aesthetic object as it figures 
in the consciousness of a deindividualised or universalised_aesth- 
ete. According to the competent authorities, like Ananda 
Vardhana and Abhinavagupta, the suggestible meaning is not 
Objective but subjective : it is due, not to the objective cogni- 
tion, but to the subjective realisation: it is due to the latent 
becoming patent ; it is due to becoming manifest of what lies 
hidden within. Both the Dualistic and Qualified Monistic schools 
of §aivaism, accepted this view, and accordingly maintained that, 
at liberation, the powers of unlimited knowledge and action, 
which are inherent in the individual subject, but lie hidden by 
the impurities, become manifest (Abhivyakta) when the last 
impurity (Pasutvamala) is removed by His Grace. 


This is one important point on which both, the Dualistic 
and the Qualified Monistic, schools of §aivaism differ from 
the Lakulisa Pagupata, according to which the perfect powers 
of knowledge and action pass on to the individual from the 
Universal (Sankranti). 

Similarly in regard to the objective aspect of the aesthetic 
experience, it was asserted that it consists, not in the Sthayin 
or basic emotion as such, as isolated from the situation, mimetic 
changes and transient emotion (Vibhava, Anubhava and Vya- 
bhicaribhava) ; but in the harmonious unification of all these 
so that there arises an objective unity, which is very different 
from that which can arise from a mere juxtaposition of them, 
unity which is responsible for a very different experience from 
that which each one separately or all of them taken together, but 
not harmoniously unified, can give rise to. It was also asserted 
that this unity is not pure and absolute unity, in which the consti- 
tuents completely lose themselves ; and that they have their 
being with such a similarity with the basic or central fact that it 
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needs a separate and concentrated mental activity to become 
aware of them as such. The objective aspect of aesthetic ex- 
perience was thus recognised to be identity in difference or unity 
in muitiplicity. Under the influence of such an idea, the quali- 
fied §aiva Monism admits the identity of the deindividualised 
individual with the Universal in respect of the qualities of know- 
ledge and action ; but at the same time it admits difference in 
the substance. Hence it talks of the Liberation as attainment 
or manifestation of similarity with Siva (Sivasamya). The 
freedom from impurity, called Pa$utva mala, is the most neces- 
sary condition of such Liberation. (Nirafjanah paramam samyam 
upaiti" (Srikam. Bh. Vol. I, 409). 


The Visigtadvaita Saivaism asserts that even at liberation 
the deindividualised individual has a separate existence from 
Brahman or iva ; that the liberated does not have the consci- 
ousness of the empirical multiplicity and that he sees nothing 
but Brahman, with whom the entire multiplicity is unified!, 


` THE NATURE OF IDENTIFICATION AT LIBERATION 


The Visistadvaita §aivaism admits that Parama Siva is be- 
yond everything and is different from Pagu even when he is 
liberated2. The question, therefore, arises : "How can the 
identity of the individual and the Universal, implied by such 
texts as “That thou art" (Tattvamasi), is to be explained ?" And 
the reply is that the identity, referred to in the text, implies such 
identity as is found in the identification of the aesthete with 
the focus of the situation, the hero, at the emotive level. Just 
as the aesthete, identifying himself with the hero, does not com- 
pletely lose himself in the object with which he identifies himself ; 
because in that case subsequent remembrance of the aesthetic 
experience would be impossible ; so the individual, contempla- 
ting on Siva, gets identified with Him, without losing his own 
entity. Just as at the emotive level of the aesthetic experience, there 
is identity with the focus of the situation in respect of emotion ; 
because the latent emotion becomes patent : so at the mystic 
level there is the identity of the contemplator and the object of 
contemplation in respect of the attributes, the powers of know- 
ledge and action and the Bliss ; because the powers, which are 
inherent in the individual but are hidden by the impurity, called 
Pagutva, become manifest? in consequence of its removal, Just 
as the deindividualisation of the individual is the necessary 
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condition of the aesthetic experience ; so is the freedom from 
impurities for the mystic. 


Accordingly, §rikantha asserts that in such texts as “One 
who knows Brahman’ becomes Brahman” (Brahmaveda Bra- 
hmaiva bhavati) mean that one who knows Brahman becomes 
like Brahman ; and that the word "eva" therein is used in the 
sense of “iva’!, The text, therefore, he holds, does not mean 
the loss of the individual in the Universal, similar to the loss of 
the ether, confined within a jar, in the universal ether, when the 
jar gets broken. He maintains that similarity always implies 
difference : and the sacred texts taken together mean that the 
liberated becomes similar to and not completely one with 
Brahman or Siva. For, this is the implication of the admission 
that the liberated is Brahman in every way, excepting the one, 
namely, that he cannot create or destroy the universe (Ja- 
gadvyaparavarjam)2. Similarity of the liberated with the Brahman 
consists in having the same experience as that of the Brahman, 
but not doing what Brahman does (Bhogamatrasamyalingacca)>. 


The talk of identity of the individual with the Universal and 
consequent use of the word Brahman or Siva in reference to the 
individual is figurative only, just as the use of the word “Lion” 
for a man. The word “Sayujya”, according to the Visistádvaitin 
does not mean “penetrative union" but similarity (Samya)4 
only. He maintains that the atomicity of the individual re- 
mains in tact, but the light that spreadsfrom the atomic indi- 
vidual, spreads and covers all so that he becomes omniscient, 
because of the disappearance of the impurity (Pasutva) ; exact- 
ly asthe light of a lamp spreads and illumines all that is round 
about it, when the cover, which prevented the spread of the 
light, is removed5. The universal annihilation does not affect 
the liberated. The liberated is endless. He belongs to the 
first of the thirty-six categories, "Siva". He is Siva, because 
he is different from both Pau and Pata (Pasupasa Vilaksana- 
tvam hi Sivatvam. Srikam. Bh. Vol. Ii, 504). y 
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E THE VISESADVAITA OF SRIPATI 


The Vi$esádvaita system is referred to by various names, 
Pure Dvaitadvaita, Se£varadvaita, §ivadvaita, Sarvaérutisára- 
mata and Bhedabheda, as we have stated earlier. They refer 
io the central philosophical doctrine from different points of 
view. It is called Dvaitadvaita ; because it holds that devotion 
(Bhakti) is the principal means to union (Sáyujya) with the Ul- 
timate Reality, Siva. Devotion presupposes the reality and se- 
parate being of both, the subject and the object ; the devotee and 
the object of devotion, the worshipper and the object of wor- 
ship ; the self that surrenders itself and the one to whom it sur- 
renders ; the contemplator and the contemplated. But the end, 
that is realised through it, is not the one, in which the subject 
and the object have separate existence ; but the one in which 
the former becomes one with the latter, exactly as does a river 
that falls into the ocean becomes one with it. Hence it is called 
Dvaitadvaita. 

It is called *Se$varüdvaita" ; because the first category, 
according to this system, is “Pati” or “Lord” ; and the concep- 
tion of the ultimate category is not that it is contentless, empty 
being, such as does not admit of any definition ; but that it is 
all-powerful ; that the entire multiplicity of the universe, both 
the subjective and the objective, has its being within His power, 
exactly as the multiplicity, that constitutes a tree, is within the 
seed, from which it springs ; that He is the Lord or Pati, because 
He has the power, though it is non-different from Him, as the 
warmth is from fire. 


It is called Visesadvaita or Savisesadvaita ; because it is op- 
posed to the Nirvigesadvaita of Sankara : it is Saguna-Brahma- 
vada and is opposed to Nirguna-Brahmavada; to the theory 
that the empirical world is a mere illusion; to the distinction 
between the practical reality (Vyávahàrika Satya) and the true 
reality (Paramartha Satya) ; and to the view that the liberation 
is negative in its nature. 

Sripati Panditaradhya points out the significance of the word 
“Vigesadvaita” as follows!:— 

The word *Vi$esa", which is prefixed to “Advaita”, 
denies that this school presents a kind of Monism: 
it denies that pure dualism or pure monism can 
be maintained from every point of view and at 
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all levels : it asserts that pure dualism and pure 
monism are against the fact of experience : it directs 

the attention to the fact that though the individual 
subject (Jiva) and the Universal (Siva) are identical, 
inasmuch as both are essentially sentiency (Cit), 
yet they are different in so far as the one is atomic 
and the other is all-pervasive, the one has limited 
powers of knowledge and action, but the other is 
omniscient and omnipotent : though logically they 
are one as genus, yet they belong to different species: 
the identity and difference between them are of 
the same nature as we find between the insentient 
empirical objects, which are identical in respect of 
their insentiency, but are different in their causal 
efficiency. He splits up the compound“ Visesadvaita™as 
“Vigca śeşaśca tayoh advaitam" and interprets it as 
the identity of "Vi", the individual subject, and 
“Sesa”, the Universal. The word “Visesadvaita” 
stands for the distinctive feature of this school, 
which admits that the beginningless and, therefore, 
natural difference of the individual from the Uni- 
versal disappears, because of the force of constant 
contemplation ; that the Jiva becomes Brahman, 
exactly as a fly becomes a bee, (Bhramarakitavat). 


It is called §ivadvaita ; because it holds that the Ultimate 
Reality is §iva, the All-inclusive Universal Being, in whom 
the entire multiplicity of the objective world has its being poten- 
tially and springs up from Him effectually at His Will : and be- 
cause the latent multiplicity, even when it becomes patent, or 
the subtle, even when it grossifies, is not outside Him. 


It is called Sarvagrutisdramata ; because it asserts that it 
presents the basic, the central, the essential point of view of all the 
sacred texts : because it maintains that the consistent and har- 
monious interpretation of all the apparently conflicting statements, 
found in the $rutis, is possible in the light of Dualistic-cum- 
monistic view. It is called Dualism-cum-monism, (Dvaitad- 
vaita); because it holds that Dualism and Monism, though 
opposed and antagonistic to each other, if they be asserted at the 
same level and from the same point of view; yet they are thorough- 
ly reconcilable, if they be maintained to belong to different levels 
and be asserted from different points of view. It points out that 
everything is unity from one point of view but multiplicity from 
another : the individual is different from Siva at the empiri- 
cal level, but is one with Him, when he merges into Him at 
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liberation, exactlyas a river is different from the ocean, when 
it is flawing on the plain , but becomes one with it when it falls 
into the ocean. Monism refers to the causal state, and Dualism 
refers to the state of effect. The seed is one, but leaves, branches, 
flowers and fruits, which spring from it, are many. Hence it 
asserts that Dualism-cum-monism is the only sound philosophy. 


It is called Sakti Visistadvaita, because tlie Vira Saiva 'dec- 
lines to accept the statement that in self-consciousness the dis- 
tinction of matter and form is abolished. For, even in self-con- 
sciousness he distinguishes a material and a formal side, a poten- 
tial and an actual moment. The potential and material moment 
of the Absolute he terms Siva ; the actua! and formal moment 
of the Absolute he terms §akti. He does not visualize an incura- 
ble antinomy between §iva and Sakti, between being and knowing, 
rather he effects a synthesis by saying that §akti is the very 
soul of Siva, that knowing is inherent in being. He envisages 
an integral association between §iva and §akti.”! 


The Kriya Sara by Nila Kantha presents the Sakti Visista- 
dvaita?, accepted by the followers of Vira §aivaism. It inter- 
prets in verses the Brahma Satra of Badarayana in the light 
of the Sakti Visistádvaita. In doing so it follows the commentary 
on the Brahma Sütra by Nila Kantha Sivacarya?, alias §rikantha4, 
on the basis of which we have presented the Visistadvaita $aiv- 
aism in the preceding section. 


VIRA SAIVAISM 


The word “Vira aiva” seems to have a historical significance. 
It refers to the heroic attitude of the followers of §aivaism, as 
has already been stated. The word “Vira” as a part of 
the name of the Lingayat sect "Vira  $aiva" is interpreted 
in other ways also. The Siddhanta $ikhamani, which contains 
a dialogue between Renuka and Agastya, the two well recog- 
nised authorities on Vira Saivaism, states the meaning of 
Vira as follows:— 


(1) “Vi” means the knowledge (Vidya) that the individual 
subject (Jiva) and Siva are identical. Those followers of Saivaism, 
who find satisfaction insuch a knowledge, are “Vira Saivas.”> 


(2) “The knowledge that one gets from the study of the Ve- 
danta, is referred to by the word “Vi”. “Vira” is one who finds 
peace of mind in it." 


*1. H. Ph. E. W., 398, 203 ENS, 15; 
3. K. S,, 39. *4. S. Sri, 18. 
5. ४ udo 


w 


164 HISTORY OF SAIVA PHILOSOPHY 


The Kriyasara gives an additional meaning to the word 
“Vira” as follows:— 

(3) "Vi" means “doubt” (Vikalpa). “Ra” means “without 
“Vira aiva” accordingly means “the gaiva faith and philosophy 
which is free from all doubts"!. 


VIRA SAIVAISM AND SANKARA VEDANTA 

Sripati Panditaradhya has attempted to distinguish his 
Visesadvaita from various other types of monism, such as Suddhà- 
dvaita, Buddhadvaita, Suskadvaita and $ünyadvaita. Mainly, 
however, he attempts to draw the attention of the reader to 
the points of difference between his system and that of the Vedanta, 
as presented by Sankara. He criticises the distinctive features 
of the §ankara Vedanta such as Adhyasa or superimposition, 
illusory nature of the objective world (Maya); and Vyavahari- 
ka satya or the theory that the objective world is only practically 
real. In fact, according to him, the second section of the chapter 
JIT of the Vedanta Sütra aims at refuting the view that the 
Ultimate Reality is absolutely beyond the empirical multiplicity; 
that it is without any quality or attribute; that it is absolute 
unity without any touch of multiplicity and, therefore, all the 
experiences which we have in the states of wakefulness, dream, 
deep-sieep and fainting fit, are illusory?. 


CRITICISM OF THE THEORY OF 
SUPERIMPOSITION (ADHYASA) 

The §ankara Vedanta admits that the Brahman is without 
any attribute or quality and that the entire phenomenal world, 
including both the sentient and the insentient, is nothing more 
than illusion (Maya), which is due to superimposition (Adhyasa) 
which also in itself is due to beginningless ignorance (Anàdi 
Avidya). Brahman alone is real. All else is a mere appearance. 
Brahman appears as the world because of the Avidyà, which 
superimposes the world on it, exactly as a rope appears 
as a snake, because of the superimposition of the latter on the 
former, on account of the defect in the sense of sight, 
through which it is seen. The world, therefore, is an illusion, 
much as snake is, as stated above: because both of them are due 
to superimposition of the attributes of one thing on another. 


In criticising the above view §ripati Panditaradhya points out 
that superimposition presupposes the residual traces of the kno- 
wledge of what is su inp But, according to the Sankara 
Vedanta there is nothing truly existing apart from the Brahman. 
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It also presupposes a spatial difference: the two, (T) that which 
is superimposed; and (II) that on which it is superimposed, must 
be at different points of space: the snake must exist truly 
at a particular point of space, different from that of rope, to 
make the superimposition possible. But there is no spatial 
point at which the Brahman is not. To say that the former super- 
impositions are the causes of the later ones, is to commit 
the fallacy of argumentum- ad-infinitum (Anavastha). Moreover, 
such a statement is against the sacred texts, which talk of the 
causal relation between the Brahman and the world. 


The Sankara Vedanta holds that the Brahman is not an ot 
ject of knowledge. But if so, asks §ripati, how can there be 
the possibility of superimposition of the world on Brahman, 
For, superimposition is always on what is objective. And to 

y that superimposition does not have objective reference, is to 
admit that illusion arises without any basis (Niradhisthána 
bhrama Prasangah)! 


CRITICISM OF THE PRACTICALLY REAL 
(VYAVAHARIKA SATYA) 


It has been shown in the preceding section that illusion is 
difficult to account for, in accordance with the strict monistic 
view. But even if all the objections against it, as stated before, 
were waived and its possibility be admitted ; the difficulty of ac- 
counting for the practical life remains unsurmountable, if we 
admit the entire world to be nothing more than illusion. For, 
illusion has no practical value ; the water of mirage cannot quench 
the thirst. The Sankara Vedanta, therefore, admits ‘real’ (Satya) 
to be of three types; (1) Paramarthika; (2) Vyavaharika, and 
(3) Pratibhasika. The first is the obsolutely real. And the Brah- 
man alone is such. The second is practically real. The entire 
phenomenal world, including God or lévara, the creator, the 
individual souls and all that is objective, is such. And the third 
is illusively real. Mirage and the snake that appears, due to 
the defective sight etc. when only a rope is before the percipient, 
are such 

regard to the practically real Sripati raises the following 
three questions :— 

Does it mean (1) that the thing, which is only practically 
real, is such as does not persist through futurity. (Kalantara- 
navasthayitva) or 

(2) that it is such asis different from both ‘being’ and 
*not-being' ; or 

(3) that it is such as cannot be spoken of either as ‘being’ 
or as ‘not-being’ ? 
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, The first position does not present any distinctive view of the 
Sankara Vedanta. For many systems, including the Visesad- 
vaita of Sripati, admit the transitory nature of the world. But 
the admission by the Sankara Vedanta that nothing else than the 
Brahman persists through all times and that even ‘nature’ (Pra- 
krti) is only practically real is against the sacred texts, which pre- 
sent Prakrti to be eternal!, 


'The second position is untenable2. For, the distinction can 
be drawn from that only, the existence of which is well defined 
and equally well recognised. But the §ankara Vedanta does not re- 
cognise *being' and 'not being' as distinct and different from what 
it presents as practically real. Similar argument can be advanced 
against the third position also. §ripati’s arguments against the 
view of the ‘Practically real’ are very subtle, abstruse and diffi- 
cult, and, therefore, need more space than we can give in this 
“Outline”, 

CRITICISM OF THE ILLUSORY NATURE OF 
THE WORLD 


Sripati speaks of Sankara, as a Bauddha in the guise ofa 
Vedantin, (Pracchanna Bauddha). He calls Sankara Vedanta 
“Nirvisesadvaitamata” because it holds all the three, God, world 
and individual subjects, to be illusory. He holds that a system ` 
like that of Sankara is refuted by Badarayana in the'Abhàva- 
dhikarana" of the Vedanta Sūtra. He asks : “Does the negation 
(Abhava) of God, world and individual subjects, mean that 
they have no being whatsoever, like the horns of a hare and the 
son of a barren woman ; or that they are illusory or unreal like the 
फल m m experienced in a on ? ay asserts "ar the 
negation of the first type is against the fact of experience. For, 
we actually perceive the objective multiplicity at the empirical le- 
vel and find it effective : but the horns of a hare are neither per- 
ceptible nor effective. The individual b also is distin- 
ctly experienced at the time of the rise of phenomenon of 
knowledge as distinct from the object and the means. To hold, 
therefore, that knowledge (1818) alone is, without the distin- 
ction of the subject, the object and the means, isto make one's 
self an object of ridicule. And God also is the object of 
religious or mystic experience. The absolute negation of the 
objective world and God, therefore, is untenable. 


Nor can the objective world be represented to be illusory 
(Mithya) like a dream. For, the objective world of the wakeful 
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state is very different from what we see in dream. The latter 
is contradicted by the wakeful experience, inasmuch as we do 
not find what we experience in dream, when we wake 
up. But the objects which we experience in the wakeful state 
are found even after dream. Further, the pious and sinful acts, 
performed in dream, do not result in merit or demerit to the drea- 
ming individual. But those, done in the wakeful state, do. Hence 
the denial of reality to the empirical world, on the basis of the 
supposed similarity with the dream-world, is illogical. It is, 
therefore, wrong to assert that the experiences of the wakeful 
state are without real objective references, just like those in dream. 
Moreover, if all knowledge be admitted to be without objective 
reference (Jiiánànàm arthasünyatve)!, the point that the Vedantin 
desires to prove, cannot be proved. For, the Advaita Vedantin 
attempts to prove the existence of the Brahman by inference. But 
inference also is a kind of knowledge and, therefore, cannot 
refer to what is truly existent. 

But the Advaita Vedàntin may say that the true existence of 
the objective world is denied simply because it is contradicted 
by the mystic experience (Brahma jnana badhyatvam). To 
this, Sripati replies that non-experience of the objective world 
does not necessarily mean negation or contradiction of its exis- 
tence ; it does not mean that the objective world does not truly 
exist. For, non-experience of it is due to the rise of the subject 
beyond the level of objective affection, The non-experience of 
objectivity at the mystic level is similar to its non-experience at 
the level of deep dreamless sleep. 


Nor can the Nirvisesddvaita Vedüntin prove the existence 
of the Nirvisesa Brahman on the basis of the sacred texts. For, 
they also are means of knowledge. And the Advaitin admits that 
the means of knowledge have no reference to true object. The 
Brahman, therefore, as proved with the help of Sruti, will also be 
nothing but an illusion. And everything excepting the Brahman, 
being illusory, the sacred texts themselves will have to be admitted 
to be as such and, therefore, cannot prove the Brahman to be non- 
illusory and real?. 


CRITICISM OF THE THEORY OF REFLECTION 


There is a difference of opinion amongst the Advaita Veda- 
ntins in regard to the conception of God and that of individual 
subject. According to one section, both God and individual soul 
are mere reflections of a single universal sentiency, which is 

reflected (Caitanyamatram Bimbam)?. 

1. Sri. Bh., Vol. II, 227. 3. VW. Pari. 183. 
2. Sri Bh., Vol. I1, 227. 


168 HISTORY OF SAIVA PHILOSOPHY 


The sentiency, reflected in the Maya, the universal nescience, is 
God. But the same sentiency, reflected in the inner sense (Antahka- 
rana) is the individual soul. The difference between God and 
soul is quantitative, just like the difference between the reflection 
of the sun in a tank and that in a cup. The former is all-pervasive, 
because that in which the sentiency is reflected, namely, the uni- 
versal nescience or Maya isall-pervasive. But the soul is limited, 
because the inner sense, wherein the sentiency is reflected, is so. 

This view Sripati criticises as follows :— 

Any view, that is propounded, must be in consonance with the 
fact of experience, if it is to command general acceptance. The 
view, however, that God and soul are mere reflections of a single 
universal sentiency, is against the fact of experience and, there- 
fore, cannot be accepted. For, that only which is perceptible 
casts reflection and that alone receives reflection which definitely 
exists. But neither the Brahman is perceptible nor does the Maya 
definitely exist. The talk of reflection of ether (Akasa) in tank, 
has no other basis than illusion. Further, the reflection is ne- 
cessarily at a spatial point where the reflected is not. But Bra- 
hman is all-pervasive. Therefore, its reflection is not possible. 
In “Guham pravistavatmanau hi taddaréanat" (Ch. I. Sec. 2 
Sütra II) Jiva and Brahman are spoken of as occupying the same 
space. Does it not contradict the theory of reflection ? How 
can the reflection and the reflected be atthe same place ? 
The destruction of that where the reflection is, means 
the destruction of the reflection. Will not, therefore, the des- 
truction of the Maya at the liberation mean the destruction of 
Jiva ? The theory, therefore, that Jiva is a mere reflection of 
the Brahman, is untenable. 


CRITICISM OF THE VISISTADVAITA 

$ripati Pangitaradhya begins his criticism of the Visistady- 
aita by pointing out that the position of those who propound 
qualified non-dualism is self-contradictory!. For, the word 
qualified implies duality of that which qualifies and that 
which is qualified, of the substance and the attribute, of the 
possessor of the qualification and the qualification itself. Further, 
the term “qualified” seems to be indefinable and, therefore, 
to signify what is iliusory. Does the term signify the attribute, 
the substance and their relation, or something that is different 
from them all ? [n the former case the question will arise : 
“Does it stand for a mere collection of substance, attribute 
and their relation, exactly as does “rod-man-relation” (Danda 
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purusasambandhah) ?” If so, it means that it does not 
stand for the "qualified". For, the awareness of a 
mere collection, is not the awareness of the “qualified”: 
nor is it the awareness of non-duality. In the latter 
case, that is, if the term "qualified" stands for something 
different from the triad of substance, attribute and their relation; 
it is difficult to establish that the Highest Self (Paramatman) 
is the Qualified Non-duality (Visistádvaita)!. For, in the case of 
“Man with a rod" (Dandin), we do not admit anything different 
from rod, man and their relation. And it is difficult to under- 
stand what is the attribute". For, an attribute cannot be said 
to be that which arouses the idea of elimination (Vyávrttibuddhi 
janaka) : because such an idea is also aroused by what is known 
to be a substance. 


But let us find out what is the substance, what is the attri- 
bute and what is the exact nature of relation between the two 
when the word **Visistádvaita" is used for a system of Philosophy. 
We cannot say that the soul is the attribute, and the Highest Self 
is the substance. For, that means the admission that there is 
only one atomic soul. But if the souls, the attributes, are ad- 
mitted to be many, it will be difficult to establish oneness of the 
Highest Self, that has them as its attributes : because difference 
of the attribute means the difference of the substance also. For 
instance, it is difficult to assert that a personality, which has many 
attributes, is one to the extent that reference to one of them 
implies reference to all of them. For, in that case, even when 
only one attribute is referred to, reference to all of them would 
be supposed to be implied. Therefore, reference to only one of 
them, because the personality has only one of them, would mean 
reference to all. Hence the personality, which has been known 
to possess many attributes, would be understood to have all of 
them even when it has only one and as such has been referred to. 


Moreover, the relation between the Highest Self and the souls 
has to be defined, before we can talk of them as substance and 
attribute. It cannot be said to be inherence (Samaváya) ; 
because they exist in isolation from each other. Nor canit be said 
to be mere ‘contact’ (Samyoga) ; because, if it be said to be 
pervasive (Vyápyavrtti) it would mean the admission of identity 
of the two ; and the partial contact (Avyapyavriti samyoga) 
is not possible between them, because both of them are without 
parts. As for the "Svarüpasambandha", it is not logical and, 
therefore, is not generally admitted. And even if it be admitted, 
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being a relation and, therefore, dependent on the two, which 
are related, it contradicts non-duality. Hence on the basis of 
this relation also “‘Vigistadvaita” is contradiction in terms!. 


A 

Sripati refers to the great exponent of the Saiva Visistadvaita, 
Srikantha. He distinctly refutes the latter's conception of 
liberation (Moksa) as attainment of similarity with §iva? and 
asserts in opposition to him that the liberation is the union 
with Siva (Sayujya). 


BHEDABHEDAVADA OF §RIPATI 


Sripati follows the authority of the twenty-eight Saivagamas3, 
which were collectively called *Siddhànta" by the Dualist Saivas. 
He differs from Abhinavagupta, in maintaining that all of them 
present the Ultimate Reality to be unity in multiplicity and asserts 
that both, unity and multiplicity, are equally real. He does not 
twist the passages referring to unity so as to make them yield 
the dualistic meaning, as do the Siddhanta Dualists. He admits 
the three primary categories ; Pati, Pau and Pāśa4, He also 
admits three types of bondage (Pasa): Mala, Karma and Mayas. 
But very often he seems to emphasise the importance of Maya so 
much that he seems to think that all of them are essentially 
Maya® (Malatrayatmakamaya pasa). He attempts to show that 
the conception of the primary §aiva categories 1s not only in 
consonance with the teaching of the Vedas, but also is propo- 
unded therein’. 


And just like the Siddhanta §aiva, he accepts the thirty-six 
categories also, from another point of view, as has already been 
stated. He refers to Brddhajavalopanisad and quotes from it 
to show that thirty-six categories, admitted by him, are referred 
to there. It is interesting to note that the categories, referred 
to in the passage that he quotes, are slightly different from those 
admitted by the Siddhanta Dualists. It says that the first five, 
Siva, Sakti, Sadasiva, I$vara and Suddhavidya, are pure category. 
The next seven, Maya, Kala, Niyati, Kala, Vidya, Raga and 
Purusa, are pure-cum-impure (§uddhasuddha). The remaining 
twenty-four are impure (ASuddha). Of these twenty-four, the 
first is Prakrti, which is accepted in common with the Sankhya. 
re ee sic added 
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The next three are different from those of every other system. 
The systems, which admit Prakrti, generally accept Buddhi, 
Ahankara and Manas, as three of the twenty-four categories. 
But here the three (30085, Sattva, Rajas and Tamas (Prakrter- 
gunatrayam)! are stated instead. The remaining are the four 
groups of subtle and gross elements and of senses (Indriya) 
of perception and of action. 


He refutes the monistic theories of superimposition (Adhyasa), 
illusion (Mithyà) and reflection, as discussed earlier. He is a 
Realist. He admits the reality of the objective world and 
definitely denies that it is a mere illusion. He believes in the 
theory of evolution and asserts that multiplicity is real and 
eternal, because it always exists. Though it may not always 
exist in a gross form, yet that does not mean its non-existence. 
For, even then it exists potentially in the power (akti) of the 
Lord, much as the various parts of a tree exist in a seed. He 
asserts that unity and multiplicity are the two states of the same 
reality. Unity is the unevolved state and the multiplicity is the 
evolved. Hence Bhedabheda or Dvaitadvaita is the only sound 
philosophy. 


The unevolved state, which is the state of unity, is not pure 
unity but the unity of the two, the Lord and His power, Siva 
and Sakti. The one is the efficient cause and the other is 
the material cause. But the former is one with the latter ; the 
relation between them is that of identity (Tadatmya), similar 
to the one that is between magnet and its power to draw iron 
or between fire and its power to burn. 


BHEDABHEDA AND LIBERATION 


Sripati admits the difference between soul (Jiva) and Bra- 
hman in so far as the former is the worshipper, has spatial 
limitation and possesses limited knowledge ; but the latter is 
the object of worship, all-pervasive and omniscient. He also 
admits that the aforesaid limitations of the soul are beginning- 
less and natural (Svabhavika). But he asserts that soul gets 
freedom from these natural differences and limitations and be- 
comes one with the Brahman, exactly as does a river with the 
ocean into which it falls. He holds (1) that even the beginning- 
less qualities and limitations disappear and (2) that what com 
into being (Agantuka) is not necessarily transient. For ins- 
tance, we find that a fly of natural birth changes its inborn nature 
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and becomes a bee, and rain water, getting into a mother-of- 
pearl, becomes pearl. Thus, he concludes that there is begin- 
ningless difference between soul and Brahman: but at liberation 
there is the union of the two. Therefore, Bhedabheda is the 
only sound philosophy!. 


SACRED TEXTS AND BHEDABHEDA 


§ripati admits that there are sacred texts, which totally deny 
all multiplicity; but he also asserts that that is no justification 
to hold that those texts, which talk of the difference between 
soul and Brahman, are to be taken to present the difference as 
merely due to the limiting conditions and, therefore, are to be 
interpreted as referring to the difference between them secondarily : 
only (Aupacarika). According to him, the texts which deny 
multiplicity and present Brahman as free from all qualities and 
attributes, refer to Brahman as ‘It’ is before the creation of 
multiplicity; and similarly those texts which talk of multiplicity 
of the objective world and the difference between Jiva and Brah- 
man refer to the created multiplicity. Of course, the multi- 
plicity is present in the power (Sakti) of Brahman even before 
rere 3 but the power and the possesser of it are admitted to be 
identical2. 


It is, he points out, inconsistent with the admission of the 
authority of the Veda to stick to either pure monism or pure 
dualism. For, in the Veda, there are passages, propoun: pne 
both. The acceptance of pure monism would mean the refu: 
of the authoritativeness of the passages which present dualis- 
tic view and vice versa?. To reject the Bhedabhedavada on the 
ground that it involves contradiction, is illogical. For*, the ad- 
mission of the opposite attributes or qualities in one and the 
same thing is common to many systems of thought. Does not 
the Sankhya admit the Sattva and the Tamas, which are opposed. 
to each other like light and darkness, to be the constituents of 
Prakrti ? Does not the Vaisesika admit the first four elements, 
earth, air, water and fire, to be both eternal and transient ? Do 
not piety and sin coexist in humanity ? Is not glow-worm light 
and not-light at the same time ? Do not light and darkness 
coexist in the evening ? Does the Veda present only one means 
to liberation, namely knowledge (Jnana): or does it present the 
additional two also, namely, action and devotion (Karma and 
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Updsana)! ? If the Veda presents the latter two also, where is 
the room for them in extreme monism ? 


We find that the admission of the opposite attributes in one and 
the same thing in its different states, is common to most of the 
systems. Thus, subtlety and grossness are attributed to Prakrti 
in its unevolved and evolved states respectively. The theory 
of Bhedabheda, therefore, cannot be represented to be illogical. 
For, Brahman is spoken of as one in its causal or unevolved 
state, and as many in its evolved state. Further, if we admit 
Brahman to be the material cause of the world, the relation 
between the two can be nothing but of the nature of identity 
in difference; because such is the relation between clay and jar. 
If we are to admit any relation between Brahman and its power, it 
can be nothing but of the nature of identity in difference : because 
such is the relation between fire and its power to burn. Thus, 
from every point of view Bhedabheda is the only sound philoso- 
phy. 


BRAHMAN, PARA SIVA OR PATI 


The words, Brahman, Para Siva and Pati, are used by Sripati 
as synonyms. Brahman or Pati is the first primary category. It 
is beyond the^thirty-six categories, admitted by this system. It 
is called Para Siva to distinguish it from Siva, the first of the 
e Eod categories. It naturally possesses innumerable and 
i austible powers. It is both the efficient and the material 
cause of the world. It controls the remaining two primary cate- 
gories, Pagu and Pasa. It is responsible for the being of the 
bound and the liberated, the subtle and the gross, and the sen- 
tient and the insentient. It is the substratum of the innumerable 
auspicious qualities such as reality, sentiency and eternality 
etc. It is definable (Savisesa) but not indefinable (Nirvisesa). 
Definability does not necessarily mean limitedness. For, 
even the negative definition, such as is implied by the texts “It 
is not this" (Neti neti) is after all a definition, in so far as it 
marks out the Brahman, referred to therein, from every other 
thing, which belongs to the same or even different genus 
(Sajatiya Vijatiya) at the empirical level. But the positive 
definition is not lacking. Infact, Badaradyana, in his Brahma 
Sütra, gives such a definition and by doing so he refutes the 
view that Brahman is indefinable. 


Para Siva is the creator, maintainer, annihilator and obscu- 
rer of and doer of grace to the entire world, consisting of both 
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the sentient and the insentient!. It is spoken of as free from all 
attributes (Nirguga)when its power is inoperative, but as po: 

of attributes, when its power is operative? It is the abode of 
everything, —— heaven and earth etc. It is the ultimate 
goal that is reached by human soul when it gets freedom from the 
bondages. It is related to the individual soul at the empirical level 
exactly as soul is to body; but still it remains unaffected by 
pleasant or painful experiences, exactly as ether remains un- 
affected by the qualities of the cs , to which it is related?. It 
is eternally free and is not subj to any experience that is the 
effect of an action (Karma). 


The entire objective world, including both, the sentient and 
the insentient, is Within Para Siva, exactly as all the leaves and 
fruits etc. are Within the seed from which they spring. The Vedic 
texts, therefore, which talk of not-being of the world, refer only 
to the absence of the gross form before creation or evolution. Just 
as a Yogin withdraws vital air etc. at the time of concentration 
(Samadhi) and lets them off to function when he descends to the 
empirical level, so Para Siva withdraws the world within at the 
time of annihilation and spreads it out at the time of creation. 
The world is not an illusion; it is 16814; it has its potential being 
in the power (Sakti) of the Lord even at the time of the universal 
annihilation; it is non-different from Him much as the tree is 
from the seed from which it springs. 


Para Siva is free (Svatantra). He, therefore, can rise above 
all forms and also assume forms. Even when He assumes a 
body he remains unaffected by pleasure and pain, because the 
body is causal and not a product of action (Karma). He bestows 
grace much as Gods do favour on the devotee. He frees 
the souls from their natural impurities and unites them with 
Himself. The souls have  beginningless difference from 
Him, but ultimately become one with Him as do the 
rivers with the ocean?. The variety of pleasant and painful 
situations, in which individual souls are put at the time of 
creation, is due, not to Him but to Karma, which constitutes a 
beginningless impurity of each soul. He, therefore, cannot be 
spoken ofas cruel and partial, because of His creating the 
objects, to which the experiences of the individuals are 
related®. 
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The aforesaid is the objective definition of Para Siva or Brahman. 
This is how the sacred texts and logic make us understand Him. 
It is the Tatastha laksana. In Himself He is pure being, pure 
sentiency and pure bliss. This is what mysticism presents Him 
to be. This represents the ultimate experience of the liberated. 


PASU, JIVA OR INDIVIDUAL SOUL 


Pagu is the second primary category. It is beginningless 
and has beginn‘ngless impurities, Mala, Karma and Maya. It 
identifies itself with body, vitalair and intellect etc. and there 
fore, is subjected to varying experiences in different bodies, which 
it gets according to its Karma or past action!. It is cate- 
gorically different from Para Siva?. Itis not a mere reflection 
of Brahman. For, we find at the empirical level that the reflec- 
tion lacks sentiency and the essential quality of that which casts 
it, For instance, the reflections of man, deer, Sun and Moon are 
neither sentient nor have the qualities of those which cast them. 
It is naturally sentient? and also naturally different from Brahman, 
The difference of Jiva from Brahman is not mere conditional. 
For, the sacred texts present the Brahman to be (1) the object 
of worship, knowledge and contemplation: and (2) the goal, 
which the individual soul has to reach and realise. Further, 
if we admit the difference of Jiva from Brahman to be due to 
the conditions only the question arises: “Does Brahman 
know the soul as nothing but itself, at the time when it is in great 
distress and suffering, because of the conditions or does not?" Ir 
not, Brahman ceases to be omniscient. But if it knows, it is in- 
explicable why does it allow the souls, which it knows to be nothing 
but itself, to remain in suffering and does not free them immedia- 
tely. The difference between the two is, therefore, similar to that 
between genus and species. The soul is essentially sentiency just as 
is Brahman and,therefore, belongs to the same genus as Brahman, 
much as do iron, copper and gold to the same genus, metal. 
But it is different from Brahman, much as iron is from golds, 
This difference alone can explain various types of Liberation 
(mukti), such as attainment (1) of the world of Brahman (Salokya) 
Q) of the proximity to Brahman (Samipya)5, (3) of the attributes 
of Brahman (Samya) and (4) of union with Brahman (Sayujya). 
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It is atomic! in size and not all-pervasive. For, the sacred 
texts talk of its flight from the body and its movement 
from one world to another. Though atomic yet it does the act 
of knowing the affections all over the body exactly as the sandal 
paste, though it is just on the forehead, yet it does the act of 
producing cooling sensation all over the body: or just as light, 
though it is just at a particular place in the room, yet illumines 
the whole of it?. And the knowledge (19519) is a quality of soul, 
exactly as smell is that of the earth3. It isa part of Brahman, 
exactly as a spark is that of the fires. It is, therefore, not absolutely 
identical nor is essentially different from Brahman. 


LIBERATION OR MOKSA 


The individual soul has three beginningless impurities (Mala) 
or bondages (Pa$a), Mala, Karma and Maya. The liberation 
consists in the everlasting freedom from these bondages and con- 
sequent union with Para Siva”. 11158 complete union similar 
to that of rivers with the ocean. It means complete transforma- 
tion of personality similar to that of a fly into a ‘bee’ (Bhrngi). 
It is the ultimate goal of humanity. It is realised through succes- 
sive stages (Kramamukti). It is not a mere discovery of what 
already exists within, but is unknown because of ignorance. 
It is the attainment of what is outside. There are different 
ways of attaining it. They are meant for different types of soul, 
according to the difference in the capacity. Thus, the path of 
devotion leads the devotees to the attainment of similarity, in 
respect of the attributes, with the object of devotion through 
Salokya and Samipya®. Similarly the path of knowledge leads 
to union with Para iva’, similar to that of a river with the ocean. 
Different paths have to be followed in succession. 


The soul that attains the final union with Brahman, which is 
possible both in the life time and after the separation from body, 
is characterised by total absence of the consciousness of all objec- 
tivity. There is no doubt about it that the soul, that attains final 
union with Brahman, while it is connected with the body, has 
separate existence in so far as it is associated with internal sense 
(Antabkarana). But this separateness is without any sepa- 
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rate knowledge. The inner sense of the liberated experiences 
nothing but Brahman in its varying affections. The soul 
that attains liberation during life time is like the flame of cam- 
phor in the bright light of the Sun. It is all light; it is nothing 
but consciousness of Brahman!. But after the fall of the body 
even this formal separateness disappears. It is attained through 
His Grace?. 


SIX WAYS TO UNION (SADADHVA) AND SIX FORMS 
OF GRACE (SADVIDHASAKTIPATA) 


Vira Saivaism seems to think in terms of number six, exactly 
as Kashmir $aivaism thinks in terms of number three. The 
latter is definitely called Trika. But the former has not been 
given any such name as Satka. It recognises six paths to final 
union, one leading to the other. They are technically called 
(1) Varna, (2) Pada, (3) Mantra, (4) Kala, (5) Bhuvana, (6)Tattva?. 
It recognises six forms of Grace also. 


(1) Mahe$varatattvàvirbhàva, the ‘intellectual awareness 
or grasp of the Lord as eternal and transcendental 
bliss. It is got through hearing the sacred texts, contemplation 
on them and visualisation of their meaning. 


(2) SadaSiva tattva siksitkara, the realisation of the third cate- 
gory, technically called Sadásiva. It is a spiritual level, at which 
the objectivity and subjectivity, T" and "This", free from all 
individual elements, shine equally. It may be pointed out here 
that §ripati very often uses the word Sadásiva for Para Siva, who 
is beyond categories. For instance, in the course of his commen- 
tary on the yedünta Sūtra, chapter I, Pada I, Sūtra 21, he uses 
the word “Sadasiva” for the “being” (Purusa), who is within 
the Sun and says that it is no other than Para Siva‘. It is due to 
the removal of the veil of ignorance and consequent coming to 
light of pure Sattva. 


(3) Sivasaktisamyoga, the contact with the power 
of the Lord. It is due tothe practice of Yoga, as given 
in the Saivàgama, and is technically called Sivayoga. This 
contact takes place in Brahma-randhra. It is consequent on 
breaking of six circles (Satcakra), because of the passage of 
Prana through Susumnà to Brahma-randhra 
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(4) Sarva-bhuvana-gamana Paroksadar$ana, the capacity 
to go to all worlds and to see the imperceptible, It is got when 
the teacher, who has realised the Ultimate Reality, abandons his 
own body and enters into that of the pupil, because he wants to 
do great favour to the disciple; clears up all the Nadis and thus 
enables the Kundalini to move through seven circles (Saptacakra). 


(5) Animüdyai$varya, the attainment of the powers to 
become atomic or all-pervasive etc. It is due to the union of 
tke two vital airs, Prina and Apána. It is consequent on the 
attainment of the auspicious power (Kalyana vibhüti) which is 
nothing but a part of the Universal Consciousness (Citkalàmaya) 
and illumines the mid-passage, Susumna. 


(6) Unmanyavasthüprápti, the attainment of the transcen- 
denial state, which is the level of indeterminacy, because the 
Manas dogs not function, or rather is dissolved here. It is due to 
the realisation of Para Siva, who is distinct from both knowledge 
and ignorance, who transcends all, is eternally free from all im- 
purities, is changeless, has no parts and is the abode of all exactly 
asthe ether is of the empirical things. It is bayond the state, 
in which the individual has his being in the Universal, as all- 
light and completely free from darkness of igaorance, like a 
steady flame of camphor in the bright sunshine. It is charac- 
terised by complete absence of knowledge of all that is internal 
or external, includiug body, senses, Manas and vital air etc.! 


SIX SECTIONS OF THE SACRED TEXT (SATSTHALA) 


Vira §aivaism follows the Twenty-eight Saivagimas, begin- 
ning with the Kamika and ending with the Vatula. The charac- 
teristic doctrines of Vira $aivaism are found in the later Agamas 
of this set?. This probably refers to the Eighteen Agamas 
which, according to Abhinavagupta, present Bhedübheda. The 
followers of Vira §aivaism are divided into six sub-sects, accor- 
ding as they follow the authority of one or the other of these 
six sections (Sthala) of the sacred text and practise the discipli- 
ne given therein, according to their qualifications. These six 
sections of the sacred text are known as (1) Bhaktasthala, 
(2) MaheSvarasthala, (3) Prasüdisthala, (4) Pranalihgisthala, 
(5) Saranasthala and (6) Aikyasthalas, 


Each of these sections has a number of sub-sections, which 
are called by different names. They are forty-four and are dealt 


1. Sri. Bh., Vol, II, 316 3. Sri. Bh., Vol. I1 316. and S. Si. 31. 
2. S. Si, 29 
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with in the Siddhānta Sikhàmani, a collection of dialogues 
between Reņuka and Agastya. In the same text, the various 
kinds of Liügas, the modes of worship and contemplation 
also are given in detail: and §ripati also refers to such Lingas 
in Sri. Bh. Vol. II, 95, 96, 105, 106 etc. 


(VI) ADVAITA §AIVAISM OF NANDIKESVARA 


The available material on this system, is vary scanty. We 
have just one small work, consisting of twenty-six verses anda 
brief commentary on it, to which we have referred earlier. But it 
is a very important work inasmuch as it states the fundamentals 
of the monistic Saiva Philosophy, as incorporated in the first 
fourteen aphorisms of Pánini's grammar, according to the inter- 
pretation of Nandike$vara. 


At the end of each of these fourteen aphorisms there is a con- 
sonant. Nandike§vara holds that such a consonant stands 
for a predicate, exactly as Panini holds that it is for the formation 
of a technical term such as “An” (Pratyahara). 


THE IMPORTANCE OF NANDIKESVARA §AIVAISM 


If we accept the view that Nandike$vara was a contemporary 
of Pànini, because of the persisting tradition and indirect re! (sad 
to his view by Patafijali, the system, presented by Nandikesvara, 
is very important indeed. For, it is then the earliest voluntaris- 
tic Philosophy, which was subsequently developed by Lakulisa 
in his Pásupata Sūtra, in the light of Dualism-cum-non-dualism, 
and by the thinkers of Kashmir, such as Somünanda, Kallata, 
Utpala, Abhinavagupta and Ksemaraja etc., in the light of 
monism. In fact, the very brief statements about the philosophi- 
cal principles in the Nandike$vara Kāśikā, have meaning, only 
when they are studied in the light of what Kashmir thinkers have 
said on allied topics. 


The fact that the system, presented by NandikeSvara, is very 
similar to, if not identical with what is now known as Monistic 
Kashmir §aivaism, becomes evident if we compare the benedic- 
vory verse at the beginning of the Spanda Karika with the one at 
the beginning of the commentary by Upamanyu on the Nandi- 
keávara Kāśikā. These two verses not only present the same 
philosophic thought but also present it in almost identical ex- 
pressions. 

Yasyonmesanimesábhyám Jagatah pralayodayau. 
S. K 3 
Yasyonme$animesábhyam Wali gak an = jagat. 
. » 
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THE MAIN TENDENCIES OF THE SYSTEM 


(1) Nandike$vara §aivaism has mystic tendency. This 
tendency may be said to be predominant. For, the circumstances, 
which were responsible for coming to light of this system, were 
mystic. The sages practised austerity for mystic light. As an 
act of grace to them, Siva appeared mystically and taught them 
that the Reality is beyond all categories; that it is the self, the 

1” or “Aham”, the all-transcending; that it is all-graceful, the 
Grace being to it what body is to soul; and that it is the trans- 
cendental witness of everything!. 


Here we find three fundamentals of mysticism: (1) the Reality 
as it is finally realised; the final and everlasting experience that 
a mystic aims at attaining through mystic life and practices; (2) the 
Reality as it appears to a mystic in a mystic vision; and (3) the 
faith, with which and in which a mystic lives. The all-transcending 
nature of the mystic Reality, the appearance of this Reality 
ina mystic form in a mystic vision and faith in His Grace 
are the fundamental pre-suppositions of mysticism. 


. (2) We also find the voluntaristic tendency in Nandike$vara 
Saivaism in the context of its metaphysics. Fvery mystic sys- 
tem has its metaphysical theory also. But the Reality as it is 
presented in the context of mysticism is generally slightly different 
from the Reality as it is postulated in the metaphysical contest. 
The formeris beyond all categories and, therefore, is indefinable 
unless we take the indefinability itself to be a definition. The 
latter, however, is spoken of as cause, source or manifester of 
everything. But the mystic Reality is not essentially different 
from the metaphysical. For, the Ultimate is admitted to be 
both transcendental and immanent. 


Plotinus, for instance, on the one hand, speaks of the One as 
so tianscendent that it is beyond the reach of mind and speech; 
it cannot be presented even in terms of the highest category; it 
is realisable only in mystic ecstacy. On the other hand, he 
represents the One as the source and goal of everything, from 
whom all oppositions and diversities emanate. 


Similarly Nandikesvara also, in the course of his interpretation 
of the first aphorism of the Mahesvara Sutras, speaks of the 
metaphysical Reality, which is identified with the first letter 
“A”, as Brahman?, which is free from all Gunas, is present in 
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everything and in all forms of speech, Pa$yanti etc. and is the 
source or origin, not only of all letters, but also of the entire 
universe, including many different worlds. This Brahman 
becomes or manifests itself as the Universe through its power, 
technically called “Citkala” or "Cit-$akti", and, therefore, is 
called *Tévara". The letters “T” and “U” in the aphorism signify 
the “Power” (Citkala) and the “Lord” respectively. 


There is an interesting point, worth noting in the commen- 
tary on the verse No. 3, on which the statement, made in the 
Preceding paragraph, is based. 


The word **Citkalà" is interpreted as “Maya”. It has, there- 
fore, to be made clear here that the word “Maya” inthis context 
does not have the meaning that it has in the Vedanta Philosophy, 
ie. the principle of ignorance and illusion, which cannot be 
presented as either "being" or *not-being". For, in the system 
of NandikeSvara, there is no such category as Maya, distinct 
from Sakti, as in other Saiva systems. No doubt it admits thirty- 
six categories, but they are slightly different from those of other 
Saiva systems, as we shall show. The question, therefore, arises. 
what does “Maya” mean ? And the, answer is that it 
means what Vimar$a means in the monistic Saivaism of Kashmir. 
It means “Free Will" (Svatantrya). For, this system admits 
that the universe owes its being to His Willi, 


That the word **Citkalà", which is interpreted as “Maya” 
by the commentator, means what is stated above is borne out 
by another fact. That is, Nandike$vara talks of “A” the Brahman, 
as “Prakāśa”2, as distinct from “I”, the Citkala, and also of the 
inseparable relation between thetwo. The principle, represented 
by “I”, is said to be the cause, in so far as it is ‘the potentiality’ 
‘the power’ the Sakti, to which everything owes its being. But 
“Sakti” is so only in relation to Siva, Brahman, Prakasa or “A”3. 
And we know that the monistic Saivaism of Kashmir, which 
talks of the first category as “Praka$a” and of the second as 
**Vimar$a"", uses the words “Citi” and *svütantrya" as synony- 
mous with Vimarsa4. The word ‘Citkala’, therefore, seems to 
mean Vimar$a or free Will. 


Nandikegvara himself uses the word “Maya”, in the sense 
of “Manovyrtti”, the activity of the mind, manifested by the 


Moan Ks aki 3, N. K. 6. 
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Lord, and the relation of this with the Lord is spoken of as the 
same (Samagritya)! as that which He has with Citkalà in bringing 
the universe into being. It may be pointed out here that in this 
context the commentator uses the words “Maya”, “I” and 
*Citkalà" as synonymous; and that Nandikesvara himself pro- 
pounds the voluntaristic world-view and presents it in almost 
the same words as those used by Ksemarája in his Pratyabh'jià 
Hrdaya, as has been stated in the Historical section. Therefore, 
there is little doubt about the synonymity of Citkala with 
Svatantrya and about the voluntaristic tendency of the system 
of Nandike$vara. 


MONISM OF NANDIKESVARA 


We have talked of the relation between Brahman and Sakti 
or Citkalà. Does not the admission of the two ultimate meta- 
physical principles mean Dualism ? The reply to this question 
is given in the course of the interpretation of the second aphorism 
“R LK.” The Brahman is the Mind. And the Maya is the 
activity, which it manifests. The Brahman, being active, being 
in relation with its activity, which is its own outflow, brings the 
world into being. The active has no being in isolation from the 
activity. The two are inseparable, much as are the Moon and 
her rays, or a word and its meaning?. 


Nandikeivara seems to advocate the type of monism which 
is the characteristic of the Philosophy of Grammar. He identi- 
fies the Brahman, the *A", with Para, as presented by Nāgeśa 
Bhatta, under the influence of the §aivagama. He talks of 
Para as pure Jüapti, or sentiency (JfaptimatraM. The word 
Jfiapti seems to be used as a synonym of “Citi”. For, Patafi- 
jali, a near successor of Nandikegvara, in his Yogasütra, in 
presenting the self4, uses the words “Citi” and "Drsi", in 
stating its essential nature. And Utpala and Abhinavagupta have 
interpreted it to show that Patafijali's conception of the Self is 
the same as that of monistic Kashmir Saivaism and that it implies 
voluntarism 


If we accept this view, namelv, that *Jfiapti' stands fer “Citi” 
and presents the essential nature of the Self, the word “Citkala”, 
the meaning of which we itied to settle earlier, gets a signifi- 
cance, WIEN SApS WIS tee of tie analogy CS क which explains the use of the analogy of the Moon and her 
SVS le SS 
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rays to bring out non-difference between Brahman and Citkala. 
If Brahman or Self is ‘Citi’, the power of Brahman, which 
is responsible for the being of the whole universe, is spoken 
of as *Citkalà', because it is an aspect of Brahman and, therefore, 
non-different from ‘it, exactly as the ray of the Moon is an 
aspect of her and is non-different from her. 


The monistic view, presented on the basis of aphorism 
R L K”, implies that the relation between Brahman and its 
power is the same as between R and L. We know that, according 
to the grammarian, there is the relation of identity between the 
two, Rand L, similar to that between one “A” and another (R 
L varnayormithah sávarnyam vacyam)!. Nandikeśvara §aivaism, 
therefore, is a monistic system, because it admits the identity 
of the mind and its potentiality and activity, of Siva and Sakti, 
or Brahman and Citkald, 


THE THEORY OF MANIFESTATION 


The relation between the Brahman and the universe is not 
that of the creator and the created. The world does not exist 
apart from the Brahman as does a jar from a potter, who makes 
it. It is, on the contrary, like that of thought and the thinking 
subject. The world is nothing but the thought of Brahman. 
It is external manifestation of what is potentially within. It is 
essentially identical with Brahman, much as thought is with the 
thinking subject. Similarly the transcendental Reality (Nir- 
guna) and the immanent (Saguna)? are identical. For, the 
latter is a manifestation of the former, All the categories are the 
manifestations of the Brahman.3 


THE CATEGORIES 


Nandike$vara admits thirty-six categories and holds that 
Hes Siva is beyond the categories. They may be stated as 
ollows:— 


1. Siva 2. Sakti 3. Tévara: 4—28. twenty-five categories of 
the Sankhya systems: 29—33. five vital airs, Prana etc. : 34—36. 
three Gunas, Sattva etc. 


It is interesting to note that Kashmir §aivaism also 
admits thirty-six categories with some modifications, which may 
be stated as follows:— 


PS. K, 6. 
2 N. K., (Comm), 9. 
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(1) The first three categories are common to both the Nandi- 
keSvara §aivaism and the Kashmir §aivaism, excepting that in 
between §akti and I$vara Kashmir §aivaism recognises 
another category, called SadaSiva. f 


(2) Twenty-five categories, accepted by the Sàánkhya, are 
accepted by both. In this case Abhinavagupta points out the 
difference in the conception of these categories from those of 
the Sánkhya, though the same names are retained. 


(3) Kashmir Saivaism does not recognise five vital airs as 
separate categories. Instead it admiis the five limiting conditi- 
ons of individual self, technically called Kala, Niyati, Raga, 
Vidya and Kala, as distinct categories. 


(4) Kashmir Saivaism does not recognise Sattva, Rajas and 
Tamas as distinct categories. Instead, it accepts SadaSiva, 
Vidya and Maya, 


(5) Both hold that Paramasiva is beyond the categories, This 
view has fully been stated by Abhinavagupta in the very first 
verse of prayer in the I. P. V. 


(VIL) RASESVARA SAIVAISM 


RaseSvara system is more a science than a School of Philo- 
sophy. It does not propound any new metaphysical, ethical or 
epistemic theory. But still it is included amongst the systems 
of philosophy, even by such a great authority as Madhava in 
his Sarva Darsana Sangraha, because it is concerned with a way 
to final emancipation (Mukti), In fact, Madhava! himself begins 
with referring to the acceptance by this system of the essential 
identity of the individual self with the Lord, in common with 
some other §aiva systems. 


CONTRIBUTORS TO THE RASESVARA SYSTEM 


Although Madhava represents this to be a aiva system, 
yet it would be a mistake to think that the discovery of different 
methods of processing and purifying mercury so as to make it 
efficacious in giving perdurable body to the user of it, was 
exclusively made by the followers of Saivaism only. No doubt 
the Saivas made the largest number of discoveries, but others 
also made substantial contributions to the mercurial 
science. In some of the available works, which are collections 
of researches on mercury, we find references to the contributors 
to this science, other than the Saivas. Thus, Rasopanisad, 
which aims at giving the essence of the practices, prevalent in 
different schools, mentions, besides Vatula, which is one of the 
recognised Saivágamas, such schools as Prabhrata, Brahma, 
Vaisnava, Aindra, Sankara, Saukra and Brhaspati Mata?. And 
Madhava himself refers to the admission of the perdurable body 
by the followers of Vaisnavaism, such as Garbhasrikanta Misra3, 
who admits that the body of Narasimha is perdurable and that 
it was actually seen as such by Sanaka etc. 


The Bauddhas also made substantial contributions to it. 
Nagarjuna, as we have stated earlier, is said to have gone abroad, 
brought mercury from there, processed and purified it so as to 
make it capable of converting iron into gold. He is also men- 
tioned in the list of the persons, who became Siddhas in conse- 
quence of the use of the purified mercury. He is also referred 


1 S. D. S.,202. - 3 S.D.s,, 208, 
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to as an original contributor to the mercurial science among 
twenty-seven such persons by Vagbhata inhis Rasa Ratna 
Samuccayal. 


THE PERSISTING TRADITION 


The tradition of the mercurial science seems to have persisted 
for centuries. In the list of the authoritative contributors, in 
addition to the names, unknown to the history of Sanskrit litera- 
ture, there are names of the well known persons also. And 
there is sufficient evidence to justify the identification of the 
persons, referred to therein, with the historical. Such two 
names are (1) Nagarjuna (Circa 120 A. D.) and (2) Bhagavad 
Govindapida (780 A. D.) The research on mercury, there- 
fore, seems to have been carried on for about six hundred years. 
The results of these researches are contained in the large number 
of books, available even now on the subject. 


Some of these works admit of arrangement in an historical 
order. The original material on the subject is found mainly in 
the Saiva Agamas or Tantras; and subsequent works are mostly 
based on them. In some of the Tantras, there is a mere refe- 
rence to the processing and purifying of mercury. For instance, 
in the Rudra Yamala Tantra, which is primarily concerned with 
the Yogic practices, as related to different Cakras, thereis nothing 
more than a mere reference to the mercurial science (Parada 
Sadhana)?. Such references seem to be referred to in the 
Rasárnava?, which is a very authoritative work on the Rase$vara 
system, because Madhava quotes from it mostly. 


It may be pointed out here that the Rasarnava, as we have 
it in the printed edition, is fairly authoritative and seems to be a 
faithful copy of the text, as Madhava had it before him. All 
the five quotations from the Rasárnava, occurring on pages 202, 
203, 204, 205-6 and 208, in the Sarva Darsana Sangraha, are 
found in the Rasárnava (Chowkhamba Edition) on pages 4, 2, 
3, 161-2 and 4 respectively. 


Similarly Rasopanisad, a work on Rasa, consisting of Eight- 
een Chapters, is simply a digest of a bigger work, called Rasa 
Mahodadhi, consisting of thirty Chapters. It refers to Nagar- 
juna4 as a great authority. And Vagbhata in his Rasa Ratna 
Samuccaya5 distinctly refers to it as the first of those works, on 


1 `R, RS, 2. | 4 R. U., 76. 
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which his digest on Rasa is based. He quotes from the 
Rasahrdaya also. The verses, quoted from this work in the 
Sarva Daríana Sangraha "Iti Dhana” (203) and "Bhrüyuga" 
(209), are found ‘in the Rasa Ratna Samuccaya on pages 
7 and 10 respectively, 


THE VALUE OF THE RASA TRADITION 


The persistence of the tradition of processing and purifying 
mercury in various ways for different purposes, and its associa- 
tion with great names in the history of Sanskrit literature, such 
as Nagarjuna and Bhagavad Govinda Pada, should compel us 
to think seriously of the subject. Not only is there vast literature 
on the subject, but also there are references to Siddhas, which 
the mercurial science aimed at producing and actually produced, 
in the standard works in Sanskrit Literature. The Ratnüvali 
of Harsa (600 A. D.) and the Mrechakatika of §idraka, who 

fe belonged to the beginning of Christian era, refer to 
Eid and his powers. Kallata and Somünanda are well 
known Siddhas amongst Kashmir $aiva philosophers, Bhagavad 
Govinda Pada, the teacher of Sankarácürya, was a recognised 
Siddha. 


But there is a prejudice against the authenticity and correct- 
ness of the statements, which are found in the books in Sanskrit, 
particularly when they deal with the scientific subjects; and more 
so if they belong to the Tantric literature. No doubt the Tantric 
literature, even when dealing with a scientific subject, such as 
Chemistry, is not free from the influence of religion and mixes 
up religion with science and talks of things, which to a person 
familiar with the modern Chemistry, sound ridiculous: for 
instance, acquisition of a body, that is free from death and aging 
and conversion of iron into gold. But assuming, for the sake of 
argument, that the Tantric literature lacks the spirit of the science 
of today and contains extremely exaggerated statements about 
the powers of the chemical processes and preparations, of which 
it talks; are we justified in ignoring and neglecting it ? 


India had a culture, long before the period, to which cultural 
history of any of the advanced western nations, which have 
developed various sciences to the modern extent, could be 
traced. She knew of the chemicals. She had her Chemistry, 
Metallography, Metallurgy, Mineralogy and Medical system, 
etc. If, therefore, we want to know, what Indian genius did 
on these subjects in the distant past, the only Source, that we can 
refer to is the Tantric. And approaching the Tantric literature 
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froin the point of view of the modern sciences, we find enough 
material therein, as has been testified by the researches of Prof, 
P. C. Ray, recorded in his Hindu Chemistry. 

The religious element that we find mixed up with the treatment 
of a scientific subject, is nothing but the reflection of the main 
tendency of the period, during w hich Tantras were written. And 
the exaggerated statements about the powers of chemical proces- 
ses and preparations, even if they be accepted to be such, can well 
point to the ideals of Chemistry and other sciences. And it is 
interesting to learn that Russian scientists, like O. B. Lepeshins- 
kaya, are carrying on researches with a view to discover something 
for “prolonging man’s life span”. It would, therefore, be of 
great historical value and may be of some practical also, to know 
what writers in India have said on such a problem. 


THE SCIENTIFIC ASPECT OF THE RASESVARA SYSTEM 


The Rase$vara system presents the crowning phases of the 
Indian system of medicine, called Ayurveda. Among the eight 
well recognised branches of Ayurveda, medicine, surgery and 
midwifery etc., Rasáyana is well known. The RaseSvara system 
presents an advance on the earlier conception of Rasiyana. 
According to Caraka!, Rasüyana was efficacious in prolonging 
life, strengthening memory etc. and restoring youth. But the 
1२85280818 system holds that mercury (Rasendra) processed and 
purified, in accordance with the ways and means, stated in the 
authoritative texts on the system, is capable of giving immortality 
(Amaratva) to the user?. 


The Rasegvara system maintains that alchemy isan effective 
Science. It asserts that mercury, processed and purified in the 
manner, given in the literature on the system, if mixed with 
an other metal, such as iron, copper, silver and tin etc. in pro- 
Portion of one thousandth of the total weight of the other metal, 
converts it into gold. It gives information about everything 
that is necessary for such a processing and purification of 
mercury. It states the medicines, metals and mechanical 
contrivences, necessary for the said purpose. It gives colour, 
taste and smell and other details to identify the herbs. It states 
the characteristics of the places, where they can be found. 


It holds that metals can be given any colour, that the original 
natural colour of any metal can be changed, and states the ways 


1 Car. 376 | 3 R.U. 14, (36, 39, 47.) 
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and means of doing so!. It classifies vegetables, plants and 
trees on the basis of their metallic content?. It states the charac- 
teristics of the regions where mines of different metals exist? and 
the ways and means of purifying metals. 


It claims to give very correct ways and means of processing 
and purifying mercury, which if and when used, makes the body 
of the user suchas can walk on water, can go thousands of 
miles without feeling fatigued, as cannot be bound and 
restrained by iron chains, cannot be cut or pierced by any 
weapon and cannot be burnt by fire ; as can fly in the air, can 
talk to gods in heaven and can come back to earths. 


RELIGIOUS ASPECT OF THE RASESVARA SYSTEM 


According to this system, there is no antagonism or oppo- 
sition between science and religion : they go hand in hand. 
There are certain religious practices to be maintained and certain 
religious rites to be performed in order to attain success in 
processing and purifying mercury so as to get freedom from 
death, diseases and old age through its use. The internal repe- 
tition of a certain set of symbolic sounds (Mantrajapa)5, the 
spiritual initiations and worship of the phallic form of Siva, 
made up of mercury (Rasalifga)? are all necessary. And finally 
success in the undertaking depends upon His Graces. It re- 
cognises caste system and admits that birth in a higher caste, 
which means life in a certain atmosphere, makes a man better 
fitted to follow this system; but it holds that birth in a lower 
caste is no barrier; that a Südra can follow this system as well 
as can a Brahmana?. It asserts the importance of the teacher, 
emphasises the necessity of devotion to him and warns against 
the dangers of doing the practical side without the super- 
vision of the teacher!?. 


1 7४. ए. 32. 6 R.A. 10. 
2 R. U.192. 7 R.A. ll. 
3 R,U.188. 8 R.A. 3. 
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PHILOSOPHICAL ASPECT OF THE RASESVARA SYSTEM 


The system of philosophy, on which the mercurial science 
is based, is different from that which serves as the basis of the 
medical science as presented by Caraka. The origin of Ayurveda, 
asa science, which aims at preserving the health of the 
healthy and curing the diseases of the suffering, is traced 
to the Atharva Veda!. But the philosophy, on which the science 
was based in the early stages, as we find in Caraka Samhità, was 
a mixture of the principles of the Vaisesika, the Sankhya and 
the Vedanta, with slight modifications. Thus, we find the 
acceptance of the Vaigesika categories, universal, particular, 
substance, quality, action and  inherence by Caraka 
in the very first Chapter?. The three means of right knowledge, 
perception, inference and verbal testimony are admitted, though 
apart from them, reason (Yukti) also is acknowledged as a valid 
means}. The theory of perception is identical with that of the 
Vai$esika. Three types of inference, as found in the Nyáya, 
are admitted, 


Caraka follows the Sánkhya in presenting the teeny -four 
constituents of Purusa. But here he identifies Purusa with Pra- 
krti, for the simple reason that both are Avyakta5, In presenting 
Purusa in the light of the Vaisesika, however, he talks of Purusa 
as a configuration of six, i.e, five elements, ether etc., with 
the principle of sentiency (Cetana) as the sixth. He talks of 
the principle of sentiency (Cetanà) also as a ‘Dhatu’. He holds 
that Purusa is of two types: (1) the one that is a mere confi- 
guration, as stated.above; and (2) the other, which is a mere 
principle of sentiency (Jfiah) and as such is beginningless, cause- 
less and eternal; it has objective knowledge, only when it is 
associated with the means of knowledge’. It is pervasive (Vibhu)®, 

He asserts that knowledge and action and fruition of the latter, 
as well as pleasure, pain, ignorance, birth and death are related 
to Purusa, which is of the nature of a configuration, as has been 
stated above. The relation of Purusa, as pure sentiency, with 
other Tattvas, is due to predominance of Rajas and Tamas. 
When, therefore, because of the predominance of pure Sattva, 


1 Car. 186. 5 Car.288. 
2 Car.9—13. 6 Car.287. 
3 Car.70. 7 Car.292. 


4 Car. 71. 8 Car, 293. 
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they are cast aside (Nirakrta)!, the man is on the sure way 
to liberation. He states the means to purify Sattva, 
which, when purified, shines like the sun, free from dust, cloud 
and mist, or like a lamp in a breezeless place. Consequently 
true knowledge (Satya Buddhi)3 arises, the veil of ignorance is 
torn, the mind withdraws from the external objects and rests 
on the Self or Atman, the Reality is grasped and the liberation, 
the eternal peace, is attained4. The liberated sees no difference 
between himself and the objective world. 


SAIVA DUALISM AS THE BASIS OF RASESVARA SYSTEM 


The Rase$vara system does not follow the technique of the 
Nyaya, the Vaigesika or the Vedànta. It adopts the technique 
of the dualistic Saivaism. We have not so far been able to trace 
a text, in which the philosophy of the System as such has been 
dealt with; nor do we find in the available literature any section 
that can give a clear idea of the fundamentals of the Rasesvara 
as a system of philosophy. We can, however, get a glimpse of 
the system from stray philosophical references and they clearly 
demonstrate that it is a Saiva system. 


Thus, in the. Rasürnava, we find references to *Saktipáta" 
and *Páía5", Ifa and Sadagiva also are mentioned®. Rasa 
Bhairava, as an object of contemplation, is presented in the same 
terms, as those in which Siva is presented; that is, an embodi- 
ment of Sadyojata, Vamadeva, Aghora, [gana and Tatpurusa?, 
It also talks of Bindu, Nada, Sakti, Unmana and Paramavyoma, 
and presents the following as higher than the preceding in the 
order, stated above. It speaks of the liberation as attainment 
of similarity with §iva’, 


In the context of metaphysics, it presents Maheávara, the 
Highest Lord, as omniscient and omnipotent; essentially subtle 
(Süksmarüpa) and free from all impurities (Nirafjjana). Here 
we find the Dualistic tendency mixed up with the Voluntaris- 
tic. The Highest Lord is represented to create and annihilate 


PIET —. ., a —— Car. 290, 5 R.A.3. 
2 Car.327. 6 R.A, 133. 
3 Car, 328. 7 R.A, 16-7. 


4 Car. 328. 8 R.A. 169, 
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everything by His will!. The entire universe springs from Him, 
has its being in Him and is essentially identical with Him?. 


The individual self, as has been stated earlier, is admitted 
to be essentially identical with the supreme3. It has innate 
impurities* and can get freedom from them through His Grace. 
It can acquire an immortal and unaging body, made up of mer- 
cury and mica, through the use of the said metals, processed 
and purified in accordance with the directions, given in the texts. 
It can attain liberation in the very life time on the earth and have 
the supernatural powers, referred to earlier. 


LIBERATION IN LIFE (JIVANMUKTI) 


This system holds, as has been shown earlier, that through 
the use of the processed and refined mercury an unaging, non- 
decaying or immortal and divine body can be acquired: that 
this body is made up of pure mercury and mica and as such is 
different from that which is made up of flesh, blood and bones: 
that the acquisition of the former does not mean the loss and des- 
truction of the latter: on the contrary, when the mercurial 
divine body is got, the physical body itself, which is the abode 
e. er Via becomes so strong that there is no fear of accidental 

eath’, 


Accordingly it holds that the liberation in life (Jivanmukti: 
is the consciousness or awareness of identity of the soul, 
which is within the unaging and immortal body, with iva 
(Ajarámara dehasya §iva tadatmya Vedanam)5. 


It is very sceptic about the liberation after death, which is 
promised by some schools of thought. It says that there is no 
direct evidence to convince us that the liberation after death 
does certainly take place, so that we can follow the path, 
pointed out by these systems, without any doubt in our minds 
about the attainment of the objective. It condemns ‘Vamamarga’ 
as a way to liberation. It is antagonistic to “Aghorapantha”’. 


Accordingly it shows a ३-7 to acquiring an unaging and 
immortal body, the presence of which within the physical body 
frees it from aging, diseases and accidental death, and enables 


1 R.A. 117. $ S.D. S. (Comm) 203. 
2 R.A.1. 6 R.A.2. 

3 $. 5. 8. 202. 7 R.A.2. 
4 RA.3 
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the soul to realise similarity with the Brahman in the life time. 
The liberation of such a soul is directly perceptible, because the 
body, wherein it is, is entirely free from accidental death, diseases 
and old age, cannot be cut by weapons, knows no obstruction 
of any kind, can freely go to other worlds and come back. 


5 If we take different texts together we find that it admits gradual 
beration (Kramamukti). Thus, the first stage seems to be the 
liberation in life (Jivanmukti). Here there is awareness of qualita- 
tive identity of the individual in the perdurable body with the 
Brahman. Here the duality of the individual and the Universal 
persists, much as does the distinction between the actor on the 
Stage and the imaginary hero, with which he identifies himself. 
A soul that has a mercurial body is free to realise perfect identity 
with Siva in respect of all attributes!, at its own will2. 


It also 7 s that the soul that has a mercurial body goes to 
the world of Siva at the end of universal annihilation (Pralayante)3. 
Thus, it seems to talk of the type of liberation, which is technically 
called “Salokya”. Jt admits three stages of liberation or three 
gpa of liberation ; (1) Jivanmukti, (2) Sālokya and (3) 

ta(gamana). It holds that the mercurial body of the Siddha 
dissolves just where tlie divine bodies of the gods do*. The final 
stage of liberation, according to this system, is the attainment 
of similarity with §iva5. Itis, therefore, a dualistic system. 


THE MEANS TO LIBERATION IN LIFE (JIVANMUKTI) 


It admits that true knowledge is the means to final emancipa- 
tion; but it asserts that such a knowledge is not possible without 
the practice of Yoga, the control over breath. The successful 
re gp of Yoga, however, needs a healthy and perdurable body. 

h a body can be got through the use of “Rasendra” only. 
Hence Rasendra is the basic means to liberation; because Yoga, 
without which true Knowledge is not possible, depends upon it. 


1 R.A.169. 4 R.A. 174, 
2 R.A.107, 5 R.A, 164. 
3 R.A.165, 


& MONISTIC $AIVAISM OF KASHMIR 
AS PRESENTED IN 
THE T$VARA PRATYABHIjNA VIMARSINI 


. THE monistic Saivaism of Kashmir has already been presented 
in detail in the Second part of Abhinavagupta: An Historical 
and Philosophical Study, and summarily in the History of 
Philosophy Eastern and Western in Chapter XV (B) and in the in- 
troduction to the Bhüskari vol. II. Here, therefore, an attempt is 
made to present this system on the lines of its presentation in the 
Tévara Pratyabhijna Vimargini so as to enable the reader to follow 
the Translation easily. The Translation covers the original work of 
Utpalicirya, the Iévara Pratyabhijfid, and a commentary on 
it, the Vimar$ini, by Abhinavagupta. 


AUTHOR’S MOTIVE AND POINT OF VIEW 


According to the learned philosophical tradition, the essen- 
tial qualification of a teacher or author was not the learning 
so much as the realisation within himself of the Reality 
which he propounded. Utpalücárya's Ivara Pratyabhijià, the 
view that the means to the realisation of the Highest 
Reality is the recognition, found a large following, because he 
had himself realised the Reality before he started to speak on it. 
He had come to the stage of the Self-realisation at which the 
motive is purely objective and not in the least subjective. 
He undertook the work, not for any gain or advantage to himself 
but simply for the good of mankind in general. All this is stated 
in the very first verse. And Abhinavagupta in the course of the 
commentary on it discusses the doctrines of devotion, Bhakti 
or Disya, and of Grace or Anugraha. He shows that the point 
of view of the author is logical. For, the book presents the 
theory of Recognition in the form of a syllogism, including 
five terms : (i) Proposition ; (ii) Reason ; (iii) Examples; 
(iv) Application ; and (v) Conclusion, 


THE INTRODUCTION 


Utpalücarya is very modern in his form of presentation. 
He puts in an Introduction in the beginning. And the 
purpose of it is nothing but to give a summary-view of the 
system so as to enable the reader to follow with greater 
ease what is presented in the body of the book. He holds 
(i) that the Ultimate Metaphysical Principle, the  Mahesvara, 
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is omniscient and omnipotent; He is free and, therefore, He 
does not depend upon anything external to Him to bring the en- 
tire universe into being; the universe is nothing but His idea 
or thought and, therefore, arises in Him, much as do the limited 
thoughts in the limited souls: it is simply a limited manifestation 
(Abhisa) of the Universal Mind: (ii) that He is the  self-Iumi- 
nous and self-sufficient presupposition of all thoughts and acts, 
much as logically the universal is that of the individual : the 
means of right knowledge, therefore, do not apply to Him, 
because Heistheir presupposition, much as the flame is of the 
spreading rays: (iii) that He is not objective but purely sub- 
jective: all individual subjects are essentially identical with Him 
as self-luminocity and self-consciousness, and have no being 
separately from and independently of Him; therefore, in reality 
there is no independent subject to which He may be related 
as an object: (iv) that the means to the realisation of the Ulti- 
mate is not knowledge or cognition (Jnana) but Recognition 
(Pratyabhijfià): it is related to, not the unknown but the known t 
ft is a new way to the realisation of the Ultimate metaphysical 
Reality, the Mahesvara. The realisation consists, not in the 
actualisation of the potential; nor in the attainment of something 
new, nor in knowing what was unknown before; but in pe- 
netrating through the veil, that makes the Mahe$vara appear 
as the individual, of which every one is immediately aware, 
and in recognising the Maheévara in the individual. He holds 
that the individual is essentially free ; freedom is the inner 
being of the individual. But it is hidden by the veil of ignorance. 
The ignorance has to be removed to recognise it, to realise 
it as identical with the Reality. 
BUDDHISM AND MONISTIC SAIVAISM OF 
KASHMIR 


The relation between Buddhism and Monistic Saivaism 
seems to be similar to that between Empiricism of Hume and 
Transcendental Philosophy of Kant to some extent. The 
Monistic Saivaism of Kashmir is concerned with the Buddhis- 
tic view of the soul, not as it was propounded by Buddha him- 
self. For, Buddha, according to Nagarjuna, in his commentary 
on the Prajfiaparamiti Sutra, sometimes taught that the Atman 
exists, and at other times he taught that the Atman does not exist. 
“When he preached that the Atman exists and is to be the recei- 
ver of misery or happiness in the successive lives as the reward 
of its own Karma, his object was to save men from falling into 
the heresy of nihilism (Ucchedavada). When he taught that there 
is no Atman in the sense of a creator or a perceiver or an abso- 
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lutely free agent, apart from the conventional name given to the 
aggregate of the five Skandhas, his object was to save men from 
falling into the opposite heresy of eternalism (§asvatavaida)”, 


The Monistic Saivaism of Kashmir takes into account the 
Bauddha view of the soul as presented by Nā mR etc., who 
dismiss the immortal soul as an illegitimate abstraction ; who 
affirm the negative position of non-existence of soul ; who hold 
that self is nothing but a stream of ideas ; who in the manner of 
Hume argue that we do not find anywhere in our experience 
anything answering to the conception of permanent self; 
and that the so called self is nothing but a series of varying cog- 
nitions, determinate or indeterminate, which belong to no per- 
manent subject, because such a subject is not a fact of experience. 
And it attempts to prove, like Kant, that the position of the Baud- 
dha, who denies permanent subject, like Hume, is untenable, 
because synthesis, which is an essential feature of all determinate 
cognitions, cannot be explained without a Permanent subject. 


Omniscient and omnipotent God is admitted by all theistic 
systems. But such a conception of God is generally based on 
Dualism, the recognition of the matter as comparatively inde- 
pendent of and separate from the Mind or God. The Nyaya and 
the Vaisesika are theistic systems and, as has already been stated, 
they represent earlier Saiva theism: because 1८8048 wasa Pàsupata 
and Gautama was a aiva. The Bauddha, who denied the existence 
of permanent individual subject naturally criticised the conception 
of omniscient and omnipotent God. And the monistic Saivaism 
replies to this criticism, not on the dualistic hypothesis, but on 
the monistic. It interprets ‘omnipotent’ and ‘omniscient’ in a way 
different from that in which these words were interpreted earlier. 


Utpalicarya and Abhinavagupta present the Bauddha 
objections against permanent subject and omniscient and omni- 
potent God in the [$vara Pratyabhijnd and the Vimarsini, 
Adhi. I, Ah. 2, And in the rest of the Adhikara I, and in the whole 
of the Adhikara II, they reply to the Bauddha objections in de- 
tail. The first two Adhikaras form the major portion of the 
book. The remaining two Adhikiras, the Agamadhikara and 
the Tattva Saigrahadhikara, discuss the categories of the system 
and give a summary of it respectively. 


BAUDDHA OBJECTIONS AGAINST SAIVAISM 


The Bauddha does not admit permanent subject, individual 
or universal; nor knower as distinct from knowledge; nor ac- 
tion as something different from the series of momentary beings, 
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which can be perceived directly or inferred ; nor any relation 
other than the causal. Accordingly he criticises the Saiva 
conception of the omniscient and omnipotent God. For, 
omniscience presupposes knowledge as something distinct from 
the one to whom it is related and who, because of this relation, 
is called knower (09518) : similarly omnipotence presupposes 
action as something different from the one to whom it is related 
and who, in consequence of this relation, is called doer (Karta). 
He, like Hume, points out that however closely we observe and 
analyse our experiences, we do not discover the experiencer as 
distinct from the experiences. Nor is the knowing subject a ne- 
cessary assumption to account for the phenomenon of remem- 
brance. For, it can be accounted for in terms of the residual 
traces of the past experiences. As regards the T-consciousness, the 
Bauddha asserts that it refers to different constituents of the ever 
changing personality, such as body, feeling and intellect, according 
as the I-consciousness is related to various experiences such as 
“Tam fat"; “Iam happy” or “I understand this”. He, therefore, 
holds that permanent subject or knower is an illogical abstraction. 


And permanent doer or Karta also is an equally illogical 
assumption. For, there is no action apart from a series of 
momentary beings at different spatial points in a temporal 
order. For instance, if we analyse the action, to which we 
refer when we say “Devadatta goes”, we find nothing more than 
the body of Devadatta at different spatial pointsin a temporal 
order. But the body of Devadatta is not the same through 
out the time during which it is seen at different spatial points. 
It is momentary, according to the Bauddha. Hence, the Bauddha 
talks of “series of momentary beings". Therefore, permanent | 
doer or Karta also is an illogical assumption. And if concep- 
tion of individual knower and doer is illogical, the illogicality 
of the conception of the omniscient and omnipotent God auto- 
matically follows. 

THE REPLY OF THE MONISTIC $AIVAISM OF 

KASHMIR 

The Monistic §aivaism of Kashmir agrees with the Buddhism 
in denying the distinction between the knower or subject and the 
knowledge, such as is admitted by the Vaisesika, namely, that 
the subject is the substance wherein the knowledge inheres as 
a quality. But it asserts that permanent subject is necessary 
to account for remembrance.and that remembrance cannot 
be explained in terms of mere residual traces as the B. 
holds. Its approach to the problem of remembrance is psycho- 
logical It analyses remembrance and shows that the charac- 
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teristic nature of remembrance, which is expressed by the word 
“that” cannot be explained in terms of the residual traces only 
of the past experience. 


This assertion is based on the view of the monistic Saivaism 
of Kashmir: (1) that knowledge (10818) is self-luminous; (2) that 
one knowledge cannot be the object of another. In remem- 
brance we are aware not only of the object of a past experience 
but also of the experience that we had in relation to that object. 
And remembrance is recognised to be similar to the past expe- 
rience in respect of having the object of a past experience as 
its object. Now the residual traces can explain the relation of 
remembrance to the object of a past experience, but they 
cannot account for the relation of the remembrance to the past 
experience. For, the past experience cannot appear as an object 
of remembrance, because luminosity of every cognition is self- 
confined and, therefore, one cognition cannot become an object 
of another; and the Tauddha does not admit permanent subject, 
different from the cognition, which can synthetize various ex- 
periences. Further, even the awareness of similarity of rem- 
embrance with the past experience is not possible, because every 
cognition is momentary and there is no subject, according to 
the Bauddha, which can hold together the two experiences to 
make the consciousness of similarity possible. 


But remembrance is an important factor in practical life. 
All our activities to acquire or to shun a particular object are 
determined by remembrance. We strive for an object, because 
we know it to be a source of pleasure through remembrance 
of the past experience, because of the synthetic activity of a per- 
manent subject, which holds various experiences together and 
relates them in various ways. Even the determinate knowledge 
of an object, which is the presupposition of all practical moves, 
depends upon memory and synthesis of various percepts. 


But because syüthesis of experiences is not possible on the 
basis of the Bauddha philosophy of momentariness of subject, 
Utpalacirya, therefore, asserts :— 


“Thus, all human transactions, originating from unification 
of various kinds of cognitions, which mutually differ and cannot 
become one another's object, will come to an end.” 


“If there be not one great Lord, who is essentially 
self-luminous, holds within all the innumerable forms of the 
universe and possesses the powers of cognition, remembrance and 
differentiation.” 


200 HISTORY OF SAIVA PHILOSOPHY 
EPISTEMIC BASIS OF THE SAIVA METAPHYSICS 


The approach of the I$vara Pratyabhijnd Vimarsini to the 
problem of metaphysics is very interesting inasmuch as it shows 
that the metaphysical principle, presented init, is the 'uppo- 
sition of every phenomenon of knowledge and that det practi- 
cal life is possible only on the basis of the monistic Saiva meta- 
physics. It synthetizes Realism and Idealism and presents 
a metaphysical theory, which is technically called “Abhasavada” 
(Realistic Idealism). It points out how the explanations of the 
phenomena of knowledge of different kinds, as given by other 
Schools of thought, such as various schools of Buddhism, the 
Sankhya, and the Mimamsa etc, are unsatisfactory. 


It denies the essential difference between mind and matter, 
thought and thing, or subject and object. It rejects the dualistic 
explanation of the phenomena of knowledge on similar grounds 
as those advanced by the subjectivists such as the Vijndnavadin 
in the East and Berkeley in the West. It rejects subjectivism 
also, because the subjectivist hypothesis completely shuts up 
every individual subject in his own world and thus fails to ex- 
plain the common objective world, wherein the individuals van 
co-operate in a common undertaking. It also rejects pure Idea- 
listic Monism which holds the world to be mere illusion. 


It denies the essential difference between the individual 
mind or subject and the Universal. Its conception of the Uni- 
versal Mind is based upon an acute analysis of the individual 
mind. Knowledge (Jfána) remembrance and differentiation 
are the distinctive functions of individual mind. They, there- 
fore, are attributed to the Universal Mind also; because the in- 
dividual and the universal are identical not only in essence but 
in functions also ; and because without the admission of such 
functions of the Universal Mind the phenomenon of determinate 
op cannot be explained. The reason may be stated as 
ollows:— 


The explanations of the phenomenon of knowledge, as given 
by the dualists and pluralists are unsatisfactory, because they 
present an insurmountable difficulty in bridging the gulf that 
divides the self from the not-self. If the subject and the object 
are completely cut off from each other, have exclusive and inde- 
pendent existence , and are of opposite mature, like light and 
darkness (Tamahprakasavad viruddhadharminoh. §. Bh.) how 
can there be any connection between the two, which is so very 
necessary for the production of the phenomenon of knowledge. 
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The meeting of the self and the not-self, in this case, seems to 
beas difficult as that of the two logs which are carried by two 
different currents, which separately lose themselves in the sands. 
The Isvara Pratyabhijnà Vimaréini, therefore, declares that 
the Allinclusive Universal Mind is the logical necessity to 
account for the phenomena of knowledge. 


THE ALL-INCLUSIVE UNIVERSAL MIND AND ITS 
OMNISCIENCE 


The Monistic §aivaism of Kashmir is a synthesis of the real- 
istic , idealistic, voluntaristic and mystic tendencies. According- 
ly it admits that the Universal Mind has two aspects, transcenden- 
tal (Viévottirna) and immanent (Visvamaya). It presents 
the Universal Mind as transcendental in the context of mysticism," 
and as immanent in the context of metaphysics, which primarily 
aims at explaining the practical life. It admits the Universal 
Mind to be not conscious but consciousness itself, not free but 
freedom itself (Prakasa vimar$amaya). (This point has been 
dealt with in Abhinavagupta pp. 199-207.) Its theory of emana- 
tion of the whole universe, including subject, object and means 
of knowledge, reminds us of the philosophy of Plotinus. The 
universe can be in the state of identity with or of difference from 
the Universal Mind. And emanation is nothing but the mani- 
festation of what is identical with itself as separate from itself; 
but the manifested, even in the state of separateness from the 
Mind, is no less within the Mind than in the state of identity, 
exactly as our thoughts are within ourselves even when they are 
objectified. The universe has no existence independently of 
the Mind exactly as the dream has no being independently of 
the dreaming subject. The world-process is the process within 
the Mind. The phenomena of knowledge, related to the indi- 
vidual, are the phenomena in the Universal Mind, exactly as 
thoughts, feelings and cognitions of different types, which the 
individuals figuring in the dream have, are in the dreaming 
subject. Just as it is the dreaming subject that knows, remem- 
bers and differentiates in the figures which appear to do so 
in dream, so it is the Universal Mind that does so in all indivi- 
dual minds. Hence in the context of Metaphysics, which aims 
at explaining the phenomena of determinate knowledge, on which 
practical life depends, the Iévara Pratyabhijfia Vimarsini speaks 
of the Universal Mind as expressing its “freedom” (Svatantrya) 
in the forms of the powers of knowledge (Jnana) remembrance 
(Smrti) and differentiation (Apohana) which consist in uniting 
and ‘separating the Abhasas so as to give rise to such subjects 
and objects etc. as are necessary for the rise of aforesaid 
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phenomena. These topics are fully discussed in the Jiianadhikara 
Ahnika IV, V and VI respectively. All-inclusiveness and 
Freedom are dealt with successively in Ahnikas VII and VIOT. 


Thus, omniscience of the Universal Mind consists not in 
objectively knowing everything that exists independently of and 
separately from it, but in freedom to manifest and to unite 
the Abhasas so as to give rise to all that is necessary for the rise 
of the phenomena of knowledge. The Universal Mind is omni- 
scient, because all phenomena of knowledge emerge from and 
merge back into it exactly as dream does from and back into 
the dreaming individual. 


OMNIPOTENCE (KRIYASAKTI) OF THE LORD AND 
PHENOMENON Or ACTION 


The distinction between body and mind is undeniable and 
so is that between thought or knowledge and action. Thus, 
the recognition of distinction between omniscience and omni- 
potence is natural. But omnipotence, if it is the power or 
capacity to do everything, includes the power to bring about 
all that is necessary for the phenomena of knowledge. This 
is admitted in the very be ng of the T$vara Pratyabhijrià 
In fact, the word “Kartari™ with which the book begins is just 
to indicate this. 

The phenomena of knowledge and action are similar in so 
far as both presuppose the existence of subject, object and 
means. But action can be viewed more objectively than know- 
ledge. And the Bauddha, who is the chief opponent of the Mo- 
nistic Saivaism of Kashmir, viewed the action purely objectively 
and so criticised the conception of ‘doer’ (Karta) and of the Om- 
nipotent God 


THE BAUDDHA CONCEPTION OF ACTION 


The Bauddha conception of action and its difference from 
that of the Monistic Saivaism of Kashmir have been discussed 
in the two introductions to the two earlier volumes of the Bhàs- 
kari. The Bauddha views the action objectively or empirically 
and asserts that it is only a definite mental construct, which is 
based upon the observed series of spatial points at which a parti- 
cular body of man, animal or anything else is seen in a temporal 
succession ; and that no ‘doer’ apart from the body is seen and 
therefore, the admission of a permanent ‘doer’ (Karta) is baseless 
= mM are the points which he emphasises against 

vai- 
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(I) Action is a series; it is characterised by succession 
and, therefore, is multiple. Hence it cannot be spoken of as 
one. For, unity is the opposite of multiplicity and, therefore, 
cannot co-exist with multiplicity. Accordingly it is illogical 
to say that action is one and serial or successive also at the same 
time . (II) Unity of action cannot be asserted on the ground 
that it resides in one, has one substratum; because there is no 
experience of a substratum, different from the momentary beings, 
which constitute the series. The momentary beings (Ksanas) 
alone, coming in succession, are experienced. (111) Even if, 
for the sake of argument, a substratum be accepted, how can 
it, being affected by the various constituents of the series, 
characterised by temporal, spatial and formal differences, be 
spoken of as one? (IV) Recognition of the body, that is found 
at various places in a temporal order, as the same is not sufficient 
to establish its identity and unity. For, it is due to similarity of 
the body of the preceding moment with that of the following, 
justas in the case of the flame ofa lamp; because though a 
layman thinks that the same flame persists through successive 
moments, yet really it does not: it is replaced in successive moments 
by other flames, into which the oil, that is drawn by the wick 
to the spatial point of the going out flame, is converted. (V) 
Actionis not real (Satya) because it is made up of a series, the 
members of which are held up together in the order of priority 
and posteriority by the determinative activity of the mind. 
For, whatever is determinately grasped is not real: the real is 
momentary and indeterminate. 


THE SAIVA CONCEPTION OF ACTION 


The monistic Saivaism of Kashmir, as has already been stated, 
is a synthesis of the realistic, idealistic, voluntaristic and mystic 
tendencies. The §aiva conception of action is, therefore, based, 
not upon the observation of its external objective aspect only, 
but also on the subjective grasp and analysis of the internal sub- 
jective aspect. It approaches the problem of action not only from 
the point of view of empiricism but also from that of volunt- 
arism. Accordingly while it accepts the serial and, therefore, 
multiple nature of the action as an observable external pheno- 
menon, it points out the subjective and internal aspect as well. It 
asserts that the appearance of a particular body at successive 
points of space in temporal order, which we empirically observe 
and call action, is only an expression of the will of the individual. 
This assertion is based upon the fact of experience. We experience 
within some kind of internal stir (Antara spandana) before 
the commencement of the series, which constitutes the 
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external aspect of the action. The worldly action, therefore, is 
a unity, because of oneness of the will, of which it is an express- 
ion, and the will is one because of the oneness of the purpose 
that it aims at. Thus, action, taken in both of its aspects, is 
unity in multiplicity : the unity is internal and subjective and 
multiplicity is external and objective, The §aiva disagrees 
with the Bauddha in holding that the action, as discussed just 
above, is real, because our experience of it, both subjective and 
objective, remains uncontradicted by any subsequent experience 
and because it has the causal efficiency of bringing about the 
realisation of the purpose, aimed at. 


The word **Kriyà" (Action) is used in the texts on the Monis- 
tic Saiva philosophy of Kashmir, not only in the sense of 
the empirical action, but also in that of the metaphysical power 
of action (Kriyà Sakti). And the latter is the basis of the 
Saiva conception of the omnipotence of the Lord. The Bauddha 
criticism of the omnipotence was based upon the conception of 
action asserial, as seen from the empirical point of view. He 
denied the permanent subject, agent, doer or Karti, to whom the 
action is related, simply for the reason that it is not an empiri- 
cal fact. And the §aiva reply to it is based upon the idealistic, 
voluntaristic and epistemic points of view, as is presented in the 
Tévara Pratyabhijfià Vimar$int. The establishment of the per- 
manent subject, both individual and universal, is the central 
problem of the book, in opposition to the denial of it by the 
Bauddha from the empirical point of view. The Saiva points out 
that the empirical point of view does not give us the whole 
truth, but only an aspect of it ; that it fails, particularly if it is 
mixed up with the theory of momentariness, to explain satisfa- 
ctorily the phenomena of knowledge ; that it means the denial 
of all ethical values, because permanent subject that enjoys or 
suffers the fruits of action in future is the presupposition of 
ethics and that it means atheism, 


The dualism of mind and matter or subject and object, with- 
out their essential identity and common substratum, cannot 
account for the relation between the subject and the object, nor 
can a momentary subject, whatever it be, account for the synth- 
esis of percepts into a concept. The permanent subject, therefore, 
is an epistemic necessity and, therefore, a practical necessity also, 
because action presupposes knowledge of the thing towards 
which the activity isto be directed and also remembrance 
of the past experiences of it or of something similar to it, to 
determine the nature of the activity. 
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If, theréfore, dualism and empiricism are to be rejected, and 
the abstract monism, that Idoks upon the whole universe as mere 
illusion, is unsatisfactory, because, according to extreme monism, 
there is nothing apart from the Mind onthe basis of which 
illusion can arise, the Realistic Idealism or, to put it in Hegelian 
term, Concrete Monism as opposed to Abstract.Monism appears 
to be a fair alternative to account for the phenomena of 
knowledge and practical life. But even concrete monism of the 
Hegelian type, which admits the Ultimate metaphysical principle 
to be purely rational, fails to explainthe irrational, the existence 
of which cannot be denied. The ultimate metaphysical principle, 
therefore, has to be admitted to be ‘Free’ (Svatantra). Svatan- 
Ea avüda, therefore, seems to be the only sound philosophy. 
This “Svatantrya” is the philosophic doctrine, which the I$vara 
Pratyabhijfíà Vimaréini presents. 


Therefore, when it talks of the omnipotence of the Lord 
(Sarvakriya svatantra) it does not mean that the Lord has per- 
fect freedom of action in regard to what exists separately from 
and more or less independently of Him and what would continue 
to exist even if He were not there, as the God of the dualists has 
in regard to the matter and the world that is created out of it. 
On the contrary, it means that the universe is the concretisation 
or manifestation of the free Universal Mind or Will ; that the 
universe has no existence separately from and independently of 
the Mind; that the relation between the Mind and the universe is 
similar to that between a mirror and the reflections which are cast 
on it; that the difference between the Mind and the mirror is that 
the affections of the latter are due to external objects, but those 
of the former are dueto its own Freedom. Thus, the objection 
of the Bauddha: “How can the doer, in spite of his relation 
with action, which is serial in its nature, be spoken of as one ?" 
is answered in the very beginning of the Kriyadhikira by 
asserting that just as the unity of mirror remains in tact in spite of 
affection by reflections of different kinds, so the unity of the 
Universal Mind or the Lord remains unaffected in spite of the 
appearance of the multiplicity of the universe in it. 


Kriyá$akti is responsible for the manifestation of temporal 
and spatial orders and, therefore, it is free from the tem- 
poral and spatial limitation. The temporal and spaiial orders 
shine in relation to the individual mind only. To the 
universal Mind the whole universe shines as identical 
with itself. In the context of KriyaSakti some important philo- 
sophical problems such as that of the “Relation” including 
the relation of the subject and the object and of the cause and 
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the effect, are discussed. Here the characteristic doctrine of 
the system, technically called “Abhāsavāda”, is presented in 
detail: the three means of knowledge, perception, inference 
and scriptural authority, are discussed and the distinctive feature 
ofthe Saiva theory of inference is pointed out: the essential 
nature of *being' (Sattva) and that of *Not-being' are stated and 
the distinction of these conceptions from those of the other 
schools is drawn: and in conclusion it is said: *Icchaiva hetuta 
Kartrta Kriya”. 


THE LAST TWO ADHIKARAS 


In the Agamadhikara, besides the presentation of the thirty- 
six categories, admitted by this system, the characteristic features 
of different types of ‘subject’ (Pramatr) and different levels of 
experience, at which these characteristics become clear, are des- 
cribed. The last Adhikara, called ‘‘Tattva Saügraha" gives 
an illuminating summary of the system, discusses the essential 
nature of the three qualities, Sattva, Rajas and Tamas and 
concludes with a clear presentation of ‘Recognition’ (Pratya- 
bhijnd) which constitutes a part of the title of the book 
“TSyara Pratyabhijria." 


É 


Textual authorities indicated by foot-notes. 
Page | 
(४) न यातव इन्द्र जूजुबुर्ता न वन्दना शविष्ठ वेद्याभि 
स शघंदर्यो विधुणस्य जन्तोर्मा शिइनदेवा अपि ques नः u 
Page 2 
(२) बेरेऽस्ति संहिता Tat वाच्या sasa देवता। 
सान्निव्यकरणेऽप्यस्मिन्‌ विहितः काल्पिको fafa: n 
Page 6 
(t) masa भेद-भेदाभेदाभेदप्रतिपादकं शिव-दद्र-भैरवाल्पं त्रिघेवेदं शास्त्र- 
मुवृभूतम्‌ इति सिद्धान्त :। 
Page 7 
(१) एवभष्टाविशतिमेदा दिव्यागमाः । परार्ध-झंख-पडा-षट्‌पञ्चाशत्सह= 
साधिकः षड त्तरषष्ठया लक्षन्यून पद्मं चेत्येतायत्संर्या WAN: 
तदुपभेदाः melad angan | 
Page 8 
(२) षट्त्रिंशत्तत्वानि द्वितोयइलोकोल्लासे विवृतानि। पङ्चभूतानि 
पङ्चप्राणाः चतुर्दशेन्द्रियाणीति चतुबिज्ञतिः, महान्‌ कालः प्रधानं माया 
विद्या qux इति षट्‌, बिन्दुनादी शदित्तशिवौ शान्तातीताबिति षट्‌, 
घर्‌त्रिंशत्त्वानि यानि शेवागमे प्रसिद्धानि । 
Page 9 
(१) एवं agara: कायं' कारणं योगो विधिरिति qsta पदार्थाः समासत 
उद्दिष्टाः । 
(२) माहेइवरास्तु अन्यन्ते कार्य-कारण-योग-विधि-दुःखान्ता: पञ्च पदार्थाः। 
(३) अत्र ‘aa’ इति विद्याकलायशूनामेव ग्रहणम्‌ । तस्योत्पत्तिकर्ता भग- 
वानित्यतो भवोद्भव इति। 
(४) यदेतत्‌ पत्युः पतित्वं शक्तिः सामर्ध्यमेइव्यं स्वगुणः सद्भावः सतत्वं 
तत्त्वधर्म: तद्‌ "mW 
Page 10 
(१) wem दुःखनिवृत्तिरेव gafa: इह तु पारमंश्‍वयंप्राप्तिदच । 
(२) ggf igot ्ीमदाचायं गुणरत्न सूरीइवरागां सत्तासमयो देक्मिक 


१४६६ प्रतोयते । 
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(३) तत्पदपयोजभूङ्गो विद्यातिलको मुनिनिजस्मृतये । 

mia चके विवृत समासेन । 

Page 11 

(१) दर्शनानि षडेवात्र, मूलभेदव्यपेक्षया । 
. कवेवतातत्वभेदेन, ज्ञातव्यानि मनीषिभिः n 

ala नेयायिकं aga, जेत वैशेषिक तया । 

जैमिनीय च नामानि, दञ्ञ॑नानाममून्यहो ॥। 
(२) सर्व घरणिधरणीघरतरुपुरप्राकारादिकं बुद्धिमत्युवंकम, कायंत्दात, 


कार्य qu aene दृष्टम्‌, यथा घटः, कार्यं sid तस्मादबुद्धि 
E lana | 
AR) शिववंवतसाम्येऽपि तस्वादिविशेषविशिष्टत्वाहंशेषिफाः , qut tafa- 
काणां काणादानां नेयायिकंरक्षपा्द: समं as देवताविषये famam- 
म्युपगमे भेदो विज्षेषो नास्ति। 
Page 13 


(१) श्ञेवाः पाशुपताइचेव, महाव्रतघरास्तथा। 
तुर्याः कालमुखा मुख्या भेदा एते तपस्विनाम्‌ ॥ 
Page 14 
(१) फम्बलिकाप्रावरणा जटापटलक्षालिनः t 
अस्मोदूलनकर्तारो नोरसाहारसेविनः। 
Page 15 


(१) शिवात्परंपरायातौ भोगमोक्षौ ससाघनो । 
श्रात्रेयाय मुनीन्द्रेण दरुणा संप्रकाशितौ ।॥। 


Page 16 
(१) gga: सद्वृत्तिरिति रोरववृत्तर्नाम weed निमित्तमित्यर्थः । 
(२) त्तयोक्तमाचार्येण kc ies bs पुंसोइस्ति ! 
इत्यत्रान्तरे, व्याख्यातं च Ron तत्र भवत्ता wg- 


नारायणकष्ठेनेति तत एवावधार्यम्‌ । 


(३) दरसिद्वान्तसंसिद्धौ भोगमोक्षौ ससाधनो । 
वच्मि साधकबोघाय लेझतो युवितसंस्कृती ॥। 


४) सिद्धान्तशब्दः जादिश्ञब्दवद्योगरूद्या कामिकाईि 
(v) x eran शिवप्रणीतेषु दषु 
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(५) यं चानुशासयामास भगवानीझसंमतः । 
उग्रज्योतिर्गृः श्रीमान्‌ स्वंदिद्यासरित्पतिः ॥ 
(६) ग्राश्रयान्तरसंक्रान्तिः पुर्वाश्रयविवर्जनम्‌ । 
विना नैव प्रसिद्धा स्यात्यागे पूर्वस्तु निर्गुण: i 
(9) शङ्कुरनन्दन-सद्योज्योतिरदेवबल-कणभुगादिमतम्‌ à 
प्रत्याह्यास्यन्नवमं व्याचर्यावाह्विकं जयरथाख्यः ।। 
(5) याभ्यां प्रकाशितं वत्मं सिद्धान्ते सिद्धभावतः । 
गुरूणामपि तौ वन्द्यौ सद्योज्योति-बुहस्पती ॥। 
Page 17 
(१) शङ्करनन्दन-सद्योज्यो तिर्देवदल-कणभुचादिमत्तम्‌ à 
Page 18 
(१) प्रहवंतवासनाविष्टँः सिद्धान्तज्ञानव्जितँः । 
व्याख्यातो ऽत्रान्यथाऽन्ये्यंत्सततोऽस्माकमुद्यमः ॥। 
(२) श्री मच्छी रुण्ठनावाज्ञावशात्सिद्धा ्रवातरन्‌ । 
ऽपम्बकामर्दकाभिह्यश्रौनाथा "zd हये ॥। 
(३) स याका तिजनानुग्रहायावतीर्णाच्छ्रुत्वा 
न स्वान्‌ । 
४) श्रीरामकण्ठसद्वृत्तिं मयैवमनुकुर्वता i 
; kesa dakan प्रकाशित: t 
Page 19 
(१) साक्षाच्छोकण्ठनाथादिव सुकृतिजनानुग्रहायावतीर्णा- 
च्छ त्वार गैदभास्वान्‌ । 
श्रीविद्याकण्ठ भट्ट स्तविदमुपदिशक्नादिदेशतदेनाम्‌ 
स्पष्टार्थामत्र लध्वीं विरचय विवृतिं वत्स सर्वोपयोग्याम्‌ ।। 
(3) रामकण्ठमहाकण्ठकण्ठीरवपदानुगः। 
न कुताकिकमातळ्वूगजितेभ्पो विभेम्यहम्‌ ॥ 
(3) एतच्च विस्तरेणोक्तं तत्र भवता रामकण्ठेन नादकारिकासु । 
Page 20 
(१) स्वरूपञ्योतिरेवान्तः सूक्ष्माघागनपायिनी à 
(3) मुक्तापीड इति प्रसिद्धिमगमत्कश्मीरदेशे ga: । 
श्रीमान्‌ एयातयञश। बभूव नुपतेस्तस्य प्रभावानुगः । 
मन्त्री लक्ष्मण इत्युदारचरितस्तस्यान्ववाये भवो 
हेलाराज इमं प्रकाशमकरोच्छ  भूतिराजात्मज: । 
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(४) See textual authority Page 19 (2) 
Page 21 

(१) aes ग्रहचन्धस्य प्रकाशाय वितानिता । 
श्रीनारायणकण्ठेन वृहट्टरोका शरन्निशा ।। 

(२) केचित्स्वबोधविभवप्रथनाय aa- 
दृगर्जन्त्यलं न किल यत्प्रकृतोपयोचि। 
अन्पे पुनः पदुधियों न विवेचयन्ति, 
स्पष्टायंभेतविति तत्तदुपेक्षमाणा: | 

(3) यदाह तत्र भवान्‌ खेटकनन्दनः-- 

(४) तदिदमुक्तं तत्र भगवदुबृहस्पत्तिपादे; t 

(५) तदुक्तं तत्वत्रयनिर्णये i 

(६) aga भोगकारिकासु । 

Page 24 

(१) wasa सूतसंहिताव्याण्याने विद्यारण्ययतोन्द्र: तत्र तत्र एतत्प्रकरण- | 
गता:इलोका: प्रमाणीक्रियन्ते । 

(3) परं तु श्रोमदघो रश्षिवाचार्य कृत॒पद्धत्यामुत्सवविधी गोत्रविधि- 
निर्णयपटले-“ततो 5 भूल्लाठ उत्तुद्भशिवो विन्ध्ये ब्रतीइवरः । 
फल्याणनगरीवाप्ती गुरुः पद्धतिकृत्सुधीः u 
सर्वविद्याधिपो यस्य कनीयानायंदेशज: | 
सर्वागमार्थनि्णेतुइश्री भोजनुपतेर्गुः t" 

(३) भीमद्घोरशिवा ह्वयेत गुरणा श्री जन्यया eurem i 
लोकेपि प्रथितेन कुण्डिनकुलं चोलेष्बलडकुर्वता ॥ 

(४) नादज्ञेये शकस्याब्दे वर्तने कलो युगे । 
erat HESS (7) संयुक्ता Safa: aa: u 
कली शालिवहनशकादद श्रशीत्पुत्तरसहस्रे aa gud पद्धतिरिति च 
स्पष्टं प्रकटीकृतम्‌ । 

(५) इति लक्षद्वयाध्यापक-भ्रीमदधो रशिवाचार्य विरचिता 
तर्बप्रकाशिकावृत्तिः समाप्ता । 

(६) धो सर्वत्मजिवह [Aa रजसामाराधकेनामलाछ- 
तर्बत्रयनिर्णयस्य विवृतिलेंशादियं निमित्ता 

Page 25 

(१) इत्यावि विस्तरेणास्माभिम सेःद्वृत्तिदीपिकायां ai 

mirasa रामकण्डादिभिमंतङ्भः वृत्त्यावाबिति ततोऽवधार्यम्‌ । 


E 
(२) शीमत्स्वायंभुबकिरणमतङ्कादिवृत्तिष्विति ततो$वघेयम्‌ । 
(3) See above (1) 
(४) aged कालोत्तरवृत्तौ तत्र भवता रामकण्ठेन शिवभेदाष्टकप्रकरणें। 


Page 27 


(१) सांहिती वारणो याज्ञिकी चेति । तत्र प्रथमप्रपाठके संहिताध्याय-- 
स्पोक्ततवात्तद्रयोपनिषत्सांहिती । द्वितीयतृतीययोः प्रपाठकयोर्या 
ब्रह्मविद्याऽभिहिता तस्याः संप्रदायप्रवर्तको वरुणस्तस्मात्तदुभय-¬ 
रूरोपनिषद्रारणो। उतुर्थप्रयाठके यज्ञोपयुक्ता रपि मन्त्रास्तत्रतत्रा-¬ 
Ss म्नाता श्रत्तद्रू पोपनिषद्याज्ञिकी । 


(२) तेयं नारायणीयाख्या यान्ञिक्युपनिषदपि खिलकाण्डरूपा 
तल्लक्षणोपेतत्वात्‌ | 
(३) तदीयपाठसम्प्रदायस्तु देश्विशेषेषु बहुविध उपलभ्यते । 


(४) —€— प्रियमिन्द्रस्य काम्यम्‌ । 
स नामाप । 


(५) इते ऊर्ध्व तेष्‌ तेबु देशेषु शुतिपाठा श्रत्यन्तदिलक्षणाः। तत्र विज्ञानात्मः 
प्रभृतिभिः ू्वेतिबन्यकारंद्राविडपाठस्याऽऽद्तत्वाद्वयमपि तमेवादृत्य 
व्याख्यास्यामः । 
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(१) कुशिकभगवानम्यागत्याचाये, 

(२) तेवां नामान्यथ ब्रूमो लकुलोशो$थ कौशिकः । 

(3) नकुलोशः कोशिकः गाग्यंः, 

Page 34 

(१) mra: शिवागमो द्विविधः त्रर्वाणकविषयरसर्वदिषयश्चेति । da: त्रेवणिक- 
विषयः। सर्वविययञ्चान्यः। उभयोरेक एव शिवः कर्ता । 

(२) शिवागमैकदेहे शिवस्य परब्रह्मणः केवलनिमिततत्वमुपपादितम्‌ । 
तत्परिहारार्थमिदमघिकरणमिति पूर्वाचार्याणां व्याख्या । 

AA) भेवाभेइकल्पनं विशिष्टाइंत साधयामः। 
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(१) न शिवः शक्तिरहितो न शक्तिव्यंतिरेकिणी à 
शिव: शक्तस्तया भावानिच्छया कर्तुमीहते। 
शनितशक्तिमतोभेंदः शैवे जातु न aian 
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(3) सुप्रभेदागमे :-- 
रेवणो मरुलइचेकोरामः पण्डित एव च । 
विश्वाराध्य इति ल्याताः कलो गुरुवरोत्तमाः ॥ 


(३) इति सामजेगोषोयशाखायां सदानन्दोपनिषदि जोबस्य प्राणलिद्भमुश्यत्ं 
1 


सूचितम्‌ 
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(१) वेदशास्त्रपुराणेशु कामिकाद्यागमेषू च। 
लिद्धघारणमाल्यातं वीरशेवस्य निश्चयात्‌ । 
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(3) भोमच्छिबाचारविचारदीक्षं स्वशिष्यसत्प्रीणनपूर्णपक्षम्‌ । 
दुर्वारकामादिविदारदक्षं भजाम्यहं रेवणकल्पवृक्षम्‌ 1 

(२) मिथ्याद्वेत शून्याद्वैत जैन बौद्ध लोकायतनाशवंविकाइचापि व्याख्याता: à 

(3) कामिकाद्यागमविरुद्ध पाशुपत पाञ्चरात्राद्यागम निराकरणमुपादेयम्‌, 
एबं रेवणसिद्ध मदलसिद्ध रामसिद्ध उद्‌भटाराध्य वेमनाराध्यादिभिः 
श्ौतशवाचार्येव्यंपदेशात्‌ । 

४) श्रतस्सवंबेवान्तमुख्याथंवेविभिः रेवणसिद्ध  मदलसिद्धोद्‌भटाराध्य- 

e) वेमाराध्यादिभिः सगुणश्रुतीनां सर्वासाम्‌ शक्तिबिकासपरत्वं निर्गुणशरुतीनां 
शक्तिसङ्को चविषयत्वमिति व्यवस्था निर्णीता । 

(x) ee bores सहन्रशीर्षानुवाकस्य ज्ञिवपरत्वेन राद्धा- 

i 


(६) शङ्कुरतंहिता सिद्धान्तशिखामण्यादो कमंकतं व्यतादश्ञंनात्‌ t 
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(१) रेणुकभगबद्‌ ` ` ` ` ° इत्यन्तेन सिद्धान्तश्िखामणो तस्यंबोपदेञ्ञात्‌ । 
(३) श्रीमत्सवंकलासु कोविदतमः प्रालेयन्ञैलात्मजा- 
जाने: पूर्णकृपाविज्ञेषनिचयप्रज्ञानधीर्यो बभो। 
सम्यप्रेवण देझिकेन्द्रवृतषडलिङ्भावधानोज्ञ्वलं 
सिद्धायं' मरुलप्रभं, quaa तं मन्महे श्रेयसे ॥ 
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(१) दुर्बांतोपमन्युरेवणसिद्ध मतलसिद्धादिभिषल frega: à 
(3) तस्मान्निएंणधुतोनां सर्वासां तत्कालपरत्वमिति बेदितव्यमत एव । 
(3) एकोरामाख्यसिद्धं प्रथितगुणगणागण्यपुण्योदयभी- 
सम्यक्संसेब्यमानं बुधनुतचरितं यम्‌ । 
उदयदवेदान्तशास्त्रोभयगतविलसच्छेवसंस्थापनाङ्यं 
पूर्वाचायंप्रशिष्यं शरणमहमिमं देशिकेन प्रपद्ये ॥ 


E 


(४) एकोरामसिद्धभगवत्पादाचार्ये:-- 
(५) एकोरामसिद्धाराध्यभगवत्पादाचार्यादिभिः स्वीकृतत्वादेतदेव सम्य- 
गुपादेयम्‌ । 
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(१) रेवणसिद्ध-मरुलसिद्ध-रामसिद्ध । 


(3) mana क्षपणक ताकिकादयो जीवानां विभुत्वा ङ्गीकारासन्निरसनाथं- 
मेतदधिकरणप्रारम्भः । 


(3) ताकिक-प्रध्वादिकेवलभेदवादिनां. बौद्धादिवत्सवंश्रुतिसमन्वयाभावात्‌ । 
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(१) ima पति पण्डितेन्द्रयतिना व्याचक्षते साप्रतम्‌ । 
(२) वीरशेवेकसिद्धान्ते सर्वश्रुतिसमन्वयः। 
(४) यथा जाग्रत्स्वप्नयोद्वतसिद्धिः i 
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(१) श्रगस्त्यमुनिचन्द्रेण कृतवेयासिकां शुभाम्‌ । 
सूत्रवृत्तिम्‌ समालोक्य कृतं भाष्यं few । 
(२) सदाशिवं शक्तिधरं सुकेशं चण्डीइवरं भूज्िरिटं झिलादम्‌ । 
कुम्भोदृभवं चिन्मयवामवेवं श्रीरेवणासिद्धगुरं प्रपद्ये 
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शाकलिका ag नागभूषणादि-- 
m द्योतनात्‌। मूलविग्रहे श चकादिलाङ्खनानामद्शनात्‌ | 
(२) चिवचिवीश्वरपरिभावाप्रधानरामानुजशास्त्रं बेदमूलत्वाभावादवेदिक- 
मिति erdt: 1 


(3) स्दरदवेषिणां ब्राह्मणेभ्यो बहिष्कार इति घण्टाघोषः। 
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(2) wm शेवाग्रगण्यश्रीकण्ठशिवाराध्यकृत ब्रह्म भोमांसाभाष्ये विशिष्टाइंतं 
स्वाभिप्रेतत्वेन प्रसाधितम्‌ । ....... अतस्तन्मतमुपेक्षणीयम्‌ । 


(3) एवं बुद्धमतं निरस्य भ्रच्छुन्नवोद्धाभिघानजोबेश्वरजगन्मिश्यात्व-- 
प्रतिपादक श्रुत्याभासप्रधान निविशेषाद्ंतमतमधिकरणान्तरेण 
निराकरोति। 

(3) एवं निःश्रेयसविरोधेन शुष्कवेदान्तनिविश्ेवाद्वेतवादकवासिष्ठमतं 


निराकृत्य स्वात्महननसिद्धान्तशून्याद्वंतास्यसान्दीपमतश्रधिकरणान्तरेण 
निराकरोति à 
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(४) तस्माद्रज्जुसर्पबदविद्याकल्पितबादप्रधाननिष्प्रपळ्चब्रह्माद्वेतबादस्त्ववदिकः 
इति वेदितव्यः à 

(4) तम्तलिङ्कमुदराङ्गितरीद्रमतात्तव्तशूलडमदकमुदङगिःततन्त्रपाशुयस-- 
मताच्छ त िर्वालङ्भःथारणावच्चिन्नशेवमतस्य सबोधिकत्वमनिवार्य म्‌ । 


(६) दशितःचतादृशान्वपो ज्ञानाय विचारः कत्तव्य इति परमशिवाराध्यस्वामिता 
शिवज्ञानचन्द्रो दये । 


कंवल्यप्रकाशे व्याख्यातं च परमशिवाराध्यभद्टाचार्येण । 


(७) तथा चतुर्वेदपारङ्गतरज्योतिर्ताथ घण्टानाय भीमनाथ भट्टभास्करादिभि- 
बेंविकंबेंदसार्ग प्रतिष्दापनाचार्य रपि पावण्डपाङ्चरात्रबुदधदवतादिदुर्मत- 
निराकरणानन्तरम। नीलकण्ठ भगवत्पाद भट्ट भास्कर घण्टानाथ च्थोति- 
नाथादि gata: छान्‍्दोग्यभाष्ये । 

(८) “ऋतं frasi" इत्यत्र ब्ुद्धिक्षेत्रजसाधारणायंशतृप्रत्ययस्य कतं त्व- 
शक्तस्य कारकत्वमात्रलक्षणाया दुबसीथे प्रतिपादनाच्च । 
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(१) वेदनेदान्तनिष्ठागरिष्ठमनु वाम देागस्त्य दुर्वासोपमन्यु रेवणसिद्ध मरुल- 
सिद्धादिभिइच निराकृता इति सूत्रावयवार्थः। 
(२) (i) ईश्ानस्सर्वविद्यातामोऽवरस्सरवंभूतानाम्‌, इत्यादि भ्रुतिशतेषु 
fama सर्वपतित्वोपदेशात्‌ । 

(ii) बहुशरुतिसिद्ध रेवणसिद्ध मरुलसिद्ध रामसिद्ध वेमाराध्योद्भटाराध्यादि- 
ब्रह्मनिण्ठाचरिसभवितबै राग्यश्चद्ध।श्रवणमननाद्युपासना- 
फलकमोक्षवेफल्यप्रसङ्गः । 

(३) एतद्‌ दवताऽद्वेतमतमेव केचिद्विशेषाद्वैतमिति से$वराद्वैतमिति faafafa 
स्वंशुतिसारमतमिति भेदाऽभेदमिति पर्यायत्वेन प्रवदन्ति । 
(४) fara शेषश्च विशेषों। विशेषयोरद्वेतं विशेषा5/्व॑त्मिति निरुक्ता। 
(x) (i) षड्न्रिशत्ततत्वरूपरूवं aega सर्वदा । 
(ii) melang aana पर्ञ्चावशतिस,डुःयाप्रतिपत्तिरित्युपदिव्यते- 
(६) (i) तबुत्तरसूत्रे सन्थिकालदृष्टान्तेन तदुभयसिद्धान्तस्थापनाद्‌ भेदा- 
ऽभेदप्रबान काशङृत्स्नमतमेव मुख्यसिद्धान्त इति घण्टाघोष: । 
(ii) भेदा$्भेदभतस्येव सर्वाधिकत्वम्‌ “ अनवस्थितेरिति काढाकृत्स्नः ” 
इति सूत्रेण राद्वान्तितभ्‌ । 
(७) शरोराभिमानरहितेध्छाशक्ति-किय़्ादाक्ति-ज्ञ(.नशक्ति-व्यापाराणा 
नित्यवैभवपरमानन्दकन्दस्वप्रकाशविभूतिमय-शिवसामरस्य-सारूप्यरसेक्‌- 
प्रपङचावगाहिनां परिपूर्णसर्वशिवात्मकभावप्रकटनं श्ृतिर्द्ञयति। 


E 


(s) सकामानुष्ठितकर्मणां फलस्वातन्त्येऽपि निष्कामानुव्ठितकमंणामाणवाबिः 
मलन्रयनिर्मक्तपरमपरुवार्थोपपततेः | 
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(१) madani तु पाणिन्युद्देशेतेबोपदिष्टमित्यपि तत्रेव स्पष्टम्‌ । 
(२) सोयमक्षरतमाम्नायो. . . ब्रह्मराशिः t 
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(१) तया चोक्‍्तमिद्धेण । 
(२) wa केशंंचिदुप्रन्ये अकारादिक्षकारान्ताः घर्त्रिञञत्तत्वमयाः कतिचित्तस्त्र- 
राजाविग्रन्ये पञ्चभूतक्रमेण लिपिप्रकारेश । 
(3) See textual authority Pac 48 ,(१) 
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(१) संसारस्य परं पारं asal पारदः स्मृतः । 
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(१) तस्रपञ्चस्तु गोविन्द भगवत्पादाचायं- सर्वज्ञ रामेशवर भट्टारक प्रभूति- 
भिः प्राचोनराचार्यनिरूपित इति प्रन्यभूयस्त्वभयादुदास्यते ॥ `````पूर्वे 
लोहे परीक्षेत प$चाहेहे प्रयोजये तू | 
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(१) गोविन्दभगवत्पादाचार्यो गोविन्दनायकः | 
qif: कपिलो व्याडिः कापालिः कन्दलायनः odi 
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(a) दर्शनानि षडेवान्न, मूलभेदब्यपेक्षया 
देवता तत्वभेदेन, ज्ञातव्यानि मनोषिभि: t 
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(१) एवं पशुपतेरिति कार्यकारणयोः प्रसादस्य T: । 
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(१) ततश्च घृतझोटन्यायेत एकदेशेतेव माया परिणमत इत्यदोषः | 
(२) कमं हि कृष्यादिवतप्रकृतिसंस्काररूपत्वाद्‌ बुद्धिगृणत्वेनं बेष्यते | 
(३) तस्य भूतादिरूपेण त्रिविधत्वादचतन्ये सत्यनेकत्वेनास्यानित्यत्वं सिद्धः 
fafa भावः । 
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(1) अतएवाश्रयादन्यत्रोपलब्धेराकाशकगुणः शब्द इति यद्वैशेषिकादिभि- 
| 


, 
sas 


(२) madaat परमाणुरूपतामभिदधाना नेयायिकादयः प्रतिक्षिप्ता: । 
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(३) ननु निर्मेल एवाऽत्मा सांख्येरम्युपगतः । तदयुक्तम्‌ । निर्मलस्य 
ओोगासक्त्यसम्भवात्‌ । तत्संभवे वा मुक्तस्यापि प्रसद्धात्‌ । 

(४) तस्मात्‌ तयोरात्मविषयथोर्भोक्तु भोग्यतायोग्ययोर्बद्धितत्वे संबन्धो यावद्‌- 

गतिपरस्पररूपमेलनात्मा वासगृह इव यूनोः यः स एव भोक्त. 


भोग्यभावः । 
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(१) fasti हि. यदात्मनि विशिष्टतया agent व्यवहरति, स एव 
wa भोगः । 
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(१) प्रतो भोकतृत्वाच्चेतनस्य पुरुषस्येव कतृं त्वं नाचेतनानां भोग्यानां बुद्धघा- 
दीनामिति मन्तव्यम्‌ 


(२) तथा ह्यात्मेकत्वं तावत्साधयितुमशक्यम्‌ श्रनेकत्वप्रतिपाइकानां श्रुतीनां 
सम्भवात्‌ । एकत्वभुतीनामन्यपरत्वादनेकत्वज्ञापकस्य दृश्यमानस्य 
जननमरणादिप्रतिनियमस्यानपह्ववनीयत्बाच्च । 

(३) चिदचिद्विउवसंभूति 
श्रात्मनो यदि सोपि हि। 
चिदचिज्जायते यस्मात्‌ 
कार्य कारणघमंगम्‌ ॥ 


(४) सर्वेस्यापि हि धर्मिणो धर्मः aia स्वेतरविषवेष्वेव su HG । यथा 
बह्वेषष्णत्वादि काष्ठादौ 
Page 70 
(१) एबं पशुपतेरिति कार्यकारणयोः प्रसादस्य चोहेशः । 
Page 71 


(१) इह पुरा पाणितीयेईस्मिन्‌ व्याकरणे व्याड्युयरचितं प्रन्थलक्षपरिमाणं 
संग्रहाभिधानं निबन्धनमासीत्‌ । 
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(१) श्राप्रलयं यत्तिष्ठति सर्वेषां भोगदायि भूतानाम्‌ । 
तत्त्वमिति sted न झरीरघटादि arana: u 


(3) मायायाः परतोऽध्वा शुद्धः शक्तो निलीयते सकलः । 
परमात्मनि सापि शिवे लिष्ठत्यविभागमापन्ना i 


(३) माया पुरुषः शिव इत्येतत्‌ त्रितयं महार्थसंहारे । 
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' Page 73 
(१) शेवागमेबु मुख्यं पतिपशुपाशा इति क्रमात्‌ त्रितयम्‌ । 
Page 74 
(1) See textual authority Page 72 — (3) 
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(१) चिद्धन एको व्यापी नित्यः सततोदितः SETA: । 
(3) विधाता कमलस्योष्णगभस्तिः स्यात्तया fara: 
कर्ता सर्गादिकार्याणामविकारोऽपि शक्तिमान्‌ i 
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(१) शक्तो यया स शम्भुः भुक्तौ मुक्तो च पशुगणस्यास्य । 
तामेकां चिद्रूपामाद्यां सर्वात्मनाऽस्मि नतः । 
(3) यथेका सवितुः इक्तिर्दानादानादिकमंभि : à 
(3) झिवञक्त्यो रात्मभेदाभावेऽपि घमिधमंभेदः। 
(४) miiia विनाऽवस्यानासम्भवात्‌ तदाश्रयः स एव शक्तिमान्‌ 
सङकल्पमात्रेण विइवकर्ता । 
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(१) चिच्छब्देनात्र ज्ञानक्रिये वक्ष्येते। 
(२) mafia निखिला इच्छाद्याः शक्तयः स्वकं कायम्‌ । 
(३) घ्यानार्थमेवेशवरस्य पञ्चवक्त्राद्याकारः श्रूयते, निराकारे ध्यानपूजा- 
द्ययोगात्‌ | 
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(१) नित्यमुक्तत्वादोशवरस्य ज्ञेयादिविषये शक्तिव्यतिरेकेण न बुदृध्यादि- 
करणापेक्षा । 
(3) शिवस्य सर्वदा यिन्द्वादेनित्यस्य विषयस्य ग्राह्यत्वात्‌ । 
ग्रहणसामरथ्यंस्य गृहोतृसमवेतत्वेन सर्वदावस्थानाच्च। 
(३) व्यापको भुवनादीनामभिव्याप्तः स॒ बिन्दुना। 
विन्वुइ्इक्त्या शिवेनेषा नान्येन व्याध्यते शिव: n 
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(१) चितिः चंतन्यात्मिका शिवस्य समवायिनो शक्तिः । 
ageman सृष्ट्यादिळूत्यं विदघाति । 
(3) वक्ष्यमाणलक्षणानां पशूनां पक्वापक्वयोरुभयोवंगंयोः क्रमेण शुद्धाशुद्ध- 
ee संबन्घजननात्मिका 
सृष्टिः i 
(३) gis शिवः wat प्रोक्तोऽनन्तोऽसिते प्रभुः । 
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(४) यद्येवं शिवस्यापि शुद्धविषये नियर कते isis] शरीरेन्द्रिययोगादिप्रसड्भ: । qu, 
तस्य नित्यनिमं येज्ञानक्रियायुषतत्वात्‌ । श्रशरी रस्पापि 
प्रात्मन: स्वदेहस्पन्दादो कतृ त्वदर्ञनाच्च । 
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(१) भरशुद्धाष्वविषयेत्वनन्तादिद्वारेणेत्युक्तम्‌ । 

(3) यद्येवं शिवस्यासवंकत्‌ त्वप्रसद्भ:। aa, साक्षात्कतृ त्वम्‌ पत्र निषिद्धम्‌ 
न तु प्रयोजककत्‌ त्वम्‌ । 

(३) जगतानेन संयोज्य तान्‌ पुंसो लोलिकावतः। 
भोगावं साघनाकारां करोति स्थितिमीशवरः 1 
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(१) माया पुरुष: शिव इत्येतत्त्रितयं महार्थसंहारे । 

wafaa पुनस्तत्प्रवतंते पुंवत्‌ सृष्टो ॥। 

(२) मायायाः परतो ऽ ध्वा शुद्ध: हकती निलीयते सकलः । 
परमात्मनि सापि दिवे तिष्ठत्यविभागमापन्ना à 

(३) स्यित्यन्ते सोपि संसारे विश्रमाथं प्रधावताम्‌ । 
पशूनां प्रकृतीनां च क्षमत्वोत्पादनाय च 
छत: सर्वोपसंहारं विधत्ते भगवानिति i 

(४) मायेयाथंतंत्रन्वनिमित्तम्‌ अनादिकर्मभोजनास्मकं संसारमापादयति । 
तदापादनमेवास्य सूष्टिस्यितिसंहारानुगतं तिरोधानास्यं ङृत्यमुच्यते । 
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(१) तेषु हेयताज्ञानरोघात्मकं तिरोघानम्‌ । 

(२) भतुप्रहोपि पाझतिरोधानेनात्मनां परापरमोक्षदातमिति। 

(३) नन्‌ प्रागर्यपञ्यक पाशा इत्युक्तम्‌ wa चतुविधत्वोवितविरुद्धेति चेन्न । 
बिन्दोमंहामायात्मनः परमुकत्यपेक्षया पाशत्वेपि तद्योगस्य विद्येइवरादि- 
पद्राप्लिहेतुत्वेनापरमुक्तित्वादत्र पाझत्वेनानुपादानमित्यविरोधः। 
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(१) शिवदाक्तेस्सु पाज्ञाधिष्ठानेन ात्मनि तिरोवायिकत्वादुपचारेण पाशत्व- 
मुक्तम्‌ । 

(3) एक एव मलो जडत्वे सति नित्यत्वाज्जडानामनेकानां घटादिवदनित्यत्वं 
स्यात्‌ । 

(३) निवृत्तिइचास्थ मलस्य चक्षुःपटलादेरिव द्रव्यत्वात्‌ ईदवरास्यवंद्यस्पापार- 


साध्यत्वेन तत्मवतंनाय कमपि घ्यापारमपेक्षते । 
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(१) प्राद्याननुगृह्य शिबो विद्येशत्व नियोजयत्यष्टो । 

मंत्रांइच करोत्यपरान्‌ ते चोक्ताः कोटयः सप्त ॥। 
(२) माया च तावदवस्तु्पा। न ठु वेदान्तवादिनामिवासत्यरूपा | 
(३) मायीयतिरोधायकशिवशक्तिसमुखूवो चाग्यौ a 
(v) मोहहेतुत्वाहिपरीतप्रतिपत्ति हेतुना मायाह्येन बन्धेन भाव्यम्‌ । 
(x) — मुक्तस्यापि भवेत्‌ । ततस्तत्कारणतया$नाद्याबारको 

स्पुपगन्तव्य: t 


(६) कमंणोःनादित्बं प्रवाहानादितयेत्युक्तम्‌ | 

cr adieu pide भोंगसाधनानां च शरीरेन्त्रियाणा प्रत्यात्मनियतत्वेन 
" Aen दंचित्र्यकारणं cda 1 
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(१) पाशत्वं तु तस्याः पाद्वघर्मातुवतंनेनोपचारात्‌ | 
(3) तिरोभावश्च पाशानुप्रहेणात्मतां यथानुगुणभोगभोजनम्‌ । 
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(१) उत्तीणंमायाम्बुधयो भग्तकमंमहागंला: । 
झप्राप्तज्ञिदधामानस्त्रिया विज्ञानकेवलः ।। 
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(३) एउरमूतम्‌ पादानरूपं महामायास्यं छिवतत्त्वमाचार्या जगवुरित्ति। 


नत्वियमार्या परमशिवविषयतया तच्छक्तिविषयतया बा व्यास्येया। 
शिवादिपृथिव्यन्ततात्त्वलक्षणप्रस्तावे तत्त्वातीतयोस्तयोरत्राप्रस्तुतत्वात्‌ । 

(४) शिवतरवं बिन्द्वात्मकम्‌ प्राद्यं प्रधानमुपादानं स्मरन्ति पूर्वाचार्याः | परमो- 
पादानत्वेतेव चास्य मायावश्रित्यत्वबं सिद्धमित्त्युवतम्‌ भ्तशचान्यानि 
चत्वारि तानि तत्कार्याणीति भावः । 

(५) ज्ञानक्रिये स्वस्मिन्‌ स्थिते श्रात्मनां भावयतीति ज्ञानक्रियास्वभावम्‌ । 
प्रयमर्यः तत्तद्भ_वतेशवराराधनात्‌ दीक्षया या स्वका्यंभूतशुद्धाष्वभुवन-- 
प्राप्तानां ज्ञानक्रिये प्रकटयतीति । 
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(१) न तु झक्त्यचिष्ठाननेरपेक्ष्येणास्वातन्त्रयात्‌ । अचेतनस्य चेतनाधिष्ठानं 
बिना कार्योत्पादनायोणात्‌ । 
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(3) किञ्च उपावानं हि परिणामेन वा कायंमुत्पादयति यया क्षीरस्य दधिभावः। 
वृत्तिरूपेण वा यया पटस्य गृहादिभावः। सिवादीनामेवां तु वृत्तिपरिणामो 
म संभवतः श्रविकारित्वात्‌, विकारित्वे जडत्वानित्यत्वादिदोष- 
प्रसङ्गात्‌ । 
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(१) विद्याशरीरो भगवाननन्तः कती सदो 
मायायाः सा च fafa तत्वमुच्यते ॥ 


(२) अत्र araa चिच्छक्तिः येन नादात्मना परिणतेन अभिवेयबुद्धिबीजेन 
dqa सायेयसविकल्पार्थावलोकने प्रवतंते । 
(3) यस्य च प्रत्यात्मनियतेः mareh: विचित्रेः वृत्तिभेवेः उपहिता विचित्र॑व 
प्रकाशते स fui 
(४) एवं ज्ञानं चित्र्ययपि नादसहक्ृतमेद करोति न केवलम्‌ । 
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(१) बुद्वेरध्यवसायहेतुत्वेऽपि विन्दुकार्यंशब्दसहकारादेव सविकल्पकज्ञानं 
जन्यते । 
(२) केचिदेशचक्षते farg: समवेति शिवे ततः à 
दृक्छक्तिवत्क्रियाशक्तिरियं कुण्डलिनी परा ॥। 
(३) स हि तादात्म्यसंबन्धो जडेन जडिमावहः। 
नुपमाखण्डचिद्वर्न कस्वरूपिणः॥। 
(४) इस्वरस्याचेतनत्वाभ्युपगमे जगत्कत्‌ त्वेन feat साघयता 
HAHA तस्य चेतनत्वादिस्वरूपप्रतिपादकंः wia बाघः॥ 
(५) महामाया भवेत्‌ त्रेवा तत्र स्यूला गुणात्मिका । 
बुद्धघ्यादिभोग्यजननी प्रकृतिः पुरुषस्य सा ॥। 
सूक्ष्म कालादिततत्वानामविभागस्वरूपिणी | 
जननी मोहिनी माया सर्वाशुद्धाध्वकारणम्‌ । 
मन्त्रयोनिः परा माया नित्या कुण्डलिनी तु या। 
उपावानं शरीर।णां विद्याविद्यशवर।त्मनाम्‌ ॥। 
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(१) नतु उक्तवद्वर्णानामवंग्रतिपादकत्वासंभवात्तदन्यथानुपपस्या तदभिव्य- 
sisa एव श्रविनिभंक्तो मायूराण्डरसवदेनेकवर्णावभासकः क्रम 
एव पबात्मा पवव्यतिरिक्तश्च वाकष्यस्वभावः समस्तस्य जगतो युगपत्क्रमेण 
वायंप्रतोतिहेतुत्वाद्व्यापको नित्यञ्चस्फोटोऽभ्युपगन्तब्यः। थतः स 
एवं व्यवहत्‌ णामयं स्फुटयतीति वेयाकरणाः। 


E 
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(3) पदवाक्येकदेशभूतानां वर्णानां. क्षणविध्वंसित्वेत परस्परोपकारक- 
स्वाभावस्योक्तत्वात्तद्व्यतिरिक्तयोइच पदवाक्ययोभेंदेनाद्शनाश्न तयोरपि 
भ्रभिबायकत्वमिति प्रत्यक्षनिराकृतत्वेनानुमानेनापि न तयोः सद्भावः | 
(३) गीरिति नामादिपंश्रोत्रग्राह्मं सदस्ति चेन्नैवम्‌ । 
न गकारोकारविसर्जनीयबा ह्यं यदतोऽन्यदत्रास्ति । 
तेषां s da Sed परोपलम्भे न पुर्वयोर्भाव : । 
प्राप्ताद्विसर्जनीयात्‌ खुरकम्बललक्षणा न चिदव्यक्ति: 11 
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(१) be si soni Vail रतन म्हात्मकं पदम्‌ अभिधायकमिति चेत्‌ gui 
स्मर्यमाणानां प्रदीपानां शनात्‌ । 
२) तत्र यत्तावदुक्तं वर्णव्यतिरिक्तः स्फोट इति तदयुबतम्‌ । न वर्णव्यतिरेकेण 
»i तस्य स्फोटस्थ तदुग्राहकयोमंध्ये स्थितिरुपपद्यते । यतः स हि वर्णेभ्यो 
भिन्नो वा स्यादमिन्नो वा । न तावद्भिन्न: । वर्णव्यतिरेकेण तस्योपलब्धि 
लक्षणप्राप्तस्थानुपलब्धे: शशविषाणादेरिव । न चानुमानात्स्थितिर पः 
पद्यते । तस्य प्रत्यक्षनिराकृतत्वात्‌ | 
(3) व्यक्तं हि तावत्खुरकंवलादिलक्षणम्ं बुद्ध्याउध्यवस्य तदनुगुणं 
गौरित्यादि पदं चिन्तयैवान्‌ सन्धाय ki स्थूलशब्दं प्रयुडक्ते । 
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(१) wanara बुद्ध्याकारस्य वाचकस्य वाच्याद्वाह्याकाराद्विशेषः, यद्वा- 
ह्याकारपरामशंरूपत्वाद्वाचकत्वम्‌, TAA वाचकः परामञंज्ञानभेदेगंवादि- 
लक्षणा वाह्याकारभेदा विमृश्यमाना वाच्या भवन्तीति विद्वेष: । 
Page 94 


(१) eee चक्षुरादिना विषयीकृत एवार्थेऽध्यवसायिनी वृध्टा नाविष- 
diei भ्रतिप्रसज्धात्‌। ततइचान्तरे ate: केनापि विषयोकृत एवार्ये 
परामक्षं करोति । श्रन्यया सवंदा सर्वायंपरामशंप्रसड्भतत्‌ । तस्माद्रूप- 
wadi: येन वक्‍तुबुद्धेः परामृश्यतां नौताः स एवात्र नादः। 
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(१) स बिन्दुः परनादाख्यः नादविन्द्र्णकारणम्‌ à 
तत्कार्य मयूराण्डरसबिन्दुवदव्यपदेश्यः परामरञज्ञानरूपः MAT- 
बिन्दुः तत्रेव सूक्ष्मत्वेनोक्तः wise वर्ण: । 
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(१) शब्दतत्त्वमघोषावाग्ब्रह्म कुण्डलिनो ध्य्‌ यम्‌ । 
विद्याशक्ति: परा नादो महामायेति देशिकः । 
बिन्दुरेवं समाख्यातो व्योमानाहृतमित्यपि। 
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(3) dam मव्यमायाइच पझ्यन्त्याइचेतदद्भुतम्‌ । 
भ्रनेकतोयंमेदायास्त्रय्या वाचः परं पदम्‌ । 
. page 97 
(१) स्फोट एव fg प्यन्तो तदन्या वा द्वयं भवेत्‌ । 
, , तदन्यत्वे RA वा तदद्क,त्यग्ररूपया ॥ 
" 4) झात्मस्वरूपविदस्तु शेवा: तां सूक्ष्माल्यां बिन्दुकायंभूतां 
र शब्दवृत्तिमेव मन्यन्ते न तु erem । 
(३) अविभागेन वर्णानां aaa: संहतिक्रमात्‌ । 
स्वयंप्रकाशा TET मयूराण्डरसोपमा ॥ 
Xd च यक्ररविन्द्‌ख्येत्युक्तम्‌ i 
(४) स्वप्रकाशा संविद्रूपा are, सा पश्यन्तोत्युच्यते । 
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(१) यस्यां दृष्टस्वर्यायामधिक/रो निवतंते । 
(२) Gad षोडशकले तामाहुरमृताह्नयाम्‌ । 
3. See textual authority Page 97 > (3) 
(४) प्रस्य ब्रिन्दोयं ma उन्मेषः प्रवमः परिणाम: । शास्त्यादि-- 
भुवनात्मको नादात्मकशच तच्छक्तितस्वमुच्यत । 
(५) ज्ञानक्रियारय शक्‍त्‌योरपकर्षोत्कषंयोरभावेन । 
यः प्रसरस्तं प्राहुः सदाशिवाख्यं बुधास्तत्वम्‌ ॥। 
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(१) न्यग्भवति यत्र शक्ितर्शानास्योद्वुत्ततां क्रिया भजते । 
ईइवरतत्त्वं तदिह॒ प्रोक्तं सर्वार्थ कत्‌ सदा । 
(3) न्यग्भवति कतृ शक्तर्ञानाख्योद्रेकमरनुते यत्र । 
weed विद्याख्यं प्रकाशकं ज्ञानरूपत्वात्‌ । 
(३) पञ्चानामप्येवां न हि क्रमोऽस्तीह कालर हितत्वात्‌ | 
व्यापारवञ्चादेषां विहिता खल कल्पना शास्त्रे । 
(४) सकलो बिन्दुःअक्षरबिन्दरात्मको aera स्यूलघ्वनिरूपः। 
द्वौ च सवाशिवतत्त्वान्तभ ती ज्ञेयो । 
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(१) शक्तय इहास्य करणं मायोपादानमिष्यते सूक्ष्मा d 
एका नित्या व्यापिन्यनादिनिघना शिवा ss सक्ता | 
(२) साधारणो नराणां कारणमपि चेयमखिलभुवनानाम्‌ t 
निखिलजनकर्मंखचिता स्वभावतो मोहसञ्जननी | 


E 


(३) तुद्यादिप्रत्ययस्यायंः कालो मायासमुद्भवः। 

कलयप्नासमुत्याना ब्नियत्या मु TEA 

(४) नन्वेष कालो नेयायिकादिभिनित्योःस्थुपगतः ग्रत ग्राह 
भावीति, तस्य भूतादिरूपेण त्रिविधत्वादचंतन्ये सत्यनेकत्वे- 
मास्यानित्यत्वं सिद्धसिति भाव: । 
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(१) नियत्यभावे भ्रस्पेस्पाजितान्यपि कर्माण्यन्ये भुझ्जीरनू। 
राजनियमाभावे कूष्यादिफलानोव दस्यवः, श्रतस्तन्नि-- 
यामकत्वेनेयं सिद्धा । 

(२) मायातस्तदनुकला मलं नृणामेकतस्तु कलयित्वा । 

'  व्यङजयति कतृ शक्ति कलेति तेनेह कथितेयम्‌ u 
कला हि भोक्तृस्वरूपोपकारकत्बेनान्तरङ्कत्वात्‌ प्रधानं 
कालादिस्तु बहिरङ्कत्वादप्रधानमिलि भावः । 

(३) उद्बुद्धकतं. sce पुंसो विषयप्रदर्शननिमित्तन्‌ à 
विद्यातस्वं सूते प्रकाशरूपं iim 

(४) नन्‌ विषयग्रहणे बुद्ध्यादीनि करणानि सन्ति, सत्यम्‌ , यथा 
घटादिज्ञानं चञ्षुरादिव्यतिरेकेण न संभवति तया सुख!दिविषय- 
ग्रहणं करणसापेक्षमत एवेयनात्मनः परममन्तरङ्कककरणम्‌ तेषां 
बहिरङ्गत्वात्‌ । एतदुक्त भवति । ग्रश्‍वेन पया दीपिकया वा यातीत्या- 
दावियात्रानेककरणसाध्येऽपि फले विद्येव परमं करणमिति । 
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(१) बुद्धियंदास्थ भोग्या सुखादिरूपा तदा भवेत्करणम्‌ । 
fada करणं स्याद्विषयग्रहणे पुनब्‌ द्विः ॥ 

(२) श्रवेराग्यस्य च वुद्धिधमंत्वेन वासना रूपत्वान्न पुर्षोपकार: संभवति । 
अन्यया बुद्धेरनन्तवासनायोगेन dat युगपद्विरद्धानन्तप्रतिपत्तिवंशञस- 
TAR । 
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(१) पशुस्त्रिविधः । विज्ञानाकल प्रलयाकल सकल भेदात्‌ । तत्र प्रथमो विज्ञान- 
योगसंन्यासभोगिन वा कर्मक्षये सति कर्मक्षयायस्य कला दिभोगबन्य- 
स्याभावात्केवलभलमात्रयुक्तो विज्ञानाकल इति व्यपदिश्यते । 

(२) प्रलयक्ेवलाख्यो वर्ण: प्रलये कलादेस्पसंहारात्‌ सलकर्मय॒कतो भवति à 

(3) मलमायाकमंयुतः सकलस्तेषु fus भवेदाद्यः । 
armeg aaga: तत्र च मायायाः साक्षात्संबन्याभावात्‌ मावा- 
झब्देन तत्कार्यभूताः कलादथः कष्यन्ते 1 


| 
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(४) तत्र पुर्यष्टकं नाम प्रतिपुरुषं नियतः सर्गादारभ्य कल्पान्तं मोक्षान्तं 
वाऽवस्थितः पृथिव्यादि-कलान्तर्मतिशञत्तत्वात्मकोऽसाघारणरूपः सुक्ष्म 


देहः । 
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(१) तत्त्वेरेभिः कलितो भोक्तृत्वदश्ां यदा पशुर्नीतः । 
पुरुषाख्यतां तदायं लभते Wed" गणनां च ॥ 

(२) ननु गुणा एवाव्यक्तं बुद्धघादिकारणमिति eng t तदय॒क्त मित्याह 
गुणानामचैतन्ये सत्यनेकत्वात्कारणपू्ंकत्वमित्युक्तमतोऽतभिस्यक्तगुण- 
रूपकार्यत्वादेव तदव्यक्त मित्युच्यते | 

(३) श्रव्यक्ताद्‌ गुणत्वं प्रश्याव्यापार नियमरूपमिह । 

(४) ननु “श्रव्यक्तं मायातः” इत्यादिना प्रकृत्यधस्तनतत्त्वानां चतुविंशते- 

इक्तत्वात्कथमत्र त्र्यधिका विशतिरुच्यते sut श्राह “यस्मात्मकृ तिगुणानाम्‌'” 
gc *'ततः कार्यकरणयोरभेदविवक्षयेवम्‌ क्तमित्यविरोघः। 
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(3) श्रधिकारभलांशावक्षेषतो$धिकारनिबन्धन एव । ग्रत एव मायोत्तीर्ण- 

त्वान्मलरहितत्वाच्च 


विद्याविद्येशवरप्राप्ते रपरमुक्तित्वम्‌ । 


(२) न च तस्य मोक्षस्य 'भ्रात्मा ज्ञातव्यः' इत्यादाविवायं पशुः कर्ता, पशो- 

रीइवरसंस्कार्येत्वेन सर्वदा कमंत्बात्‌ | 
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(१) प्रतो विमुक्तास्सवंज्ञा न तु चिस्मात्रवेदिनः t न तु स्वसंवेदनमात्र निष्ठा 
afa तु शिववत्सवंज्ञा एवेति । 

(२) नेषां च सवंज्ञत्वसवंकतृ त्वसंभवेऽपि प्रवृत्तिरित्याह । 

न ते विइवस्य कर्तारः कर्तास्य शिव एव यत्‌ । कृत इत्यत्राह-- 
न हि कतं बहुत्वस्य जनकं विद्यते क्वचित्‌ । 

(३) नन्वात्मनां कंवल्यमेव श्रेय इति dee प्रसिद्धम्‌ । 

(४) Ward तावत्‌ सच्चिदानन्दलक्षणमात्मानमन्तरेण न वस्तु किञ्चि 
दभ्युपगस्यते । विषयाभावेनास्य घर्मिघर्मात्मकस्वसं वित्परसं विद्रूप 
भेदोऽनुपपन्नः स्वस्यापि हि धर्मिणो धर्म: सर्वत्र स्वेतरविषयेष्वंव 
प्रकाशते । यथा चल्लेरुष्णत्वादि काष्ठादौ । 
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(१) प्रात्मघमंत्वे तु तस्य नित्यत्वव्यापकत्वादेरिव निवतंयितुमणस्पस्वेत 
श्रनिर्मोक्षः । 


(3) 


(1) 
(3) 


(3) 


(१) 


(२) 


(३) 


(४) 


(x) 


(1) 
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निवत्यंत्वे न ग्रात्मबमंतेति वस्त्वन्तरमेवात्मनोऽनाद्युपरोवहेतुत्वात्‌ श्रज्ञान- 

इव पटलादिः मलो वाच्यः । न च द्रव्यस्याज्ञानहेतोः पटला- 
देरन्यस्य वा ज्ञानान्निवत्तिद्रेष्टा प्रतिपक्षत्वाभावात्‌। कथं तहि 
शुक्तिकारजतादो ज्ञानाक्नवृत्तिः। 
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षरलादेउचक्षर्वेद्यादिवत्‌ ईदवरादेव तन्निवृत्तिरिति fawns एव 
मोक्षः नाऽत्मकत्‌ कः 


एकत्वदर्शनं मुक्तेः साधन स्वात्मबाधितम्‌ । 
मोच्यमोचनकतृ णां ATA सा यतो भवेत्‌ ।! 


सवंज्ञत्वा दिगुण: परमेश्वरसम उत्पद्यत इति उत्पत्तिसमलापक्षः कंडिचिद- 
भ्युपगतः। 
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येर्मुक्तावीइवरसमता सवंज्ञत्वा दिगणसाभ्यम॒त्पद्यते पुंस इति इष्यते तन्मते 
उत्पत्तिमदनित्यत्वात श्रनित्यत्वं मुक्तेरिति । 


ईदवरगणा a सङक्रमन्त इति गणसङ कान्तिनेषा भवता 
तावत्प्रत्यक्षसिद्धा । प्रतोन्द्रियत्वात्तेषाम्‌ । अथानुभानादित्यच्यते । 
तदयुक्तम्‌ । गु णसङ क्रान्तिसाघनेऽनुमाने नोदाहरणस्य दु ध्टान्तस्य सद्‌- 
भावोऽस्ति । 


्रपरज्ञानिनस्त्‌ श्रधिकारिण ग्राचार्यास्सिदघान्तत्यक्त वेतन्यत्वेनापर- 
मक्ताः। त एव परमकत्ययमागमदष्टान क्रियायोगचर्यासु यथावोग्यं 
aqaa शिष्य: ag विनियुञजते । 


तदेवं समधीतसामान्यविशेषज्ञास्त्राणां समर्थानां समस्तसम्पत्सम्पन्नानां 
ब्राह्मणोत्तमानामेव सर्वपदार्थ विनियोगभरणाय परमेऽवराधिकरणत्बा- 
परपर्यायमाचार्यत्वं व्यवस्थित मित्य॒पविदान्त्याचार्याः i 


वस्तुतस्त्‌ mem स्वार्थतया विहितं सर्वं पराथंमेव । सिद्विफलदाना 
मेषां चरितस्य सांघकादिमागं द्ानार्थत्वात्‌ | 
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तथाहि झास्त्रान्तरे दुःखनिवृत्तिरेव दुःखान्तः इह तु परमेइवयंप्राप्तिइच । 
तथाऽन्यत्राभूत्वा भावि कार्यमिह तु नित्यं पश्वादि । तथाऽन्यत्र ver 
अयुदयफलो योगः, इह d परमदुःखान्तफलः | तथान्यत्राव्तेकः स्वर्गादि- 
कलो विधिरिह त्वनावर्तको यद्रसमोपादिफल इति । 
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(१) मायां तु प्रकृति विद्यात्मायिन तु महेश्वरम्‌ । 

(3) योध्यमाकाजशों मायाविशिष्टब्रह्मण उपादानकारणादुत्पश्नस्तस्मिन्त्रह्मांशो 
मायांशइचोभावनुगतो d 

(3) यवा ब्रह्मतत्वस्य सच्चिदानन्देकरसत्त्वं स्दभावस्तथा मायाविशिष्टस्य 
सृष्िस्थितिशंहाराः स्वभावभूता अतो निःस्पृहस्य प्रयोजनविशेषो न 
कल्पनीय इत्यष्टमं गतम्‌ | एतदेव सिद्धान्तरहस्यम्‌ । 

(४) नन्‌, कर्माण्येव स्वस्वफलदानाय प्राणि देहानृत्पादयन्ति किमनेनेइवरे- 
णेति aa । ईइवर qu फलदातेति तृतीयाध्यायस्य द्वितीयपादे fafaa- 
त्वात्‌ । 

(५) किञ्च ब्रह्म सद्रूप प्रवेषदृत्वात्‌ यया गहादो प्रवेष्टा पुरुष इत्यभिप्रेत्य 
प्रवेश दर्शयति-- 


(९) कारणं प्रधानमीइयरश्च 


(६) तदनुप्रविश्य । सच्च त्यच्चाभवत्‌ । fret चानिरुक्तं च । निलयनं 
चानिलयनं wa विज्ञानं चाविज्ञानं wa सत्यं चानृतं रे च सत्यमभवत्‌ । 
(७) यस्मादेवं तस्मात्तद्‌ ब्रह्मा सुकृत मित्यनेन शब्देनोच्यते । सुशब्दोऽन्र स्वयं 
maia: । कृतशब्दः कत्‌ शब्द पर्यायः। सुकृतं स्वयं कत्‌' ब्रहोत्येवं 
झञास्त्रबिद्भिरुच्यते । 
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(१) सर्वो व॑ urere रुद्राय नमो अस्तु । पुरुषो बं ददः सन्महो नमो नमः। 
fara भूतं भुवनं चित्रं बहुधा जातं जायमानं त्त यत्‌ । सर्वोह्येष दद्रस्तस्मं 
रुद्राय नमो श्रस्तु । 

(२) तस्या एवाम्बिकाया ब्रह्मविद्यात्मको देह उमाझब्देनोच्यते । 

(3) यतो वा इमानि भूतानि जायन्ते । येन जातानि जीवन्ति । यत्मयन्त्यभिसं. 
fafa । तद्विजिज्ञासस्व । तद्‌ ब्रह्मेति । 

(४) श्रन्नमयादिभ्य आनन्दमयान्तेभ्यः पञ्चभ्यः कोशेभ्यो ब्रह्मतत्त्वं विवेक्तृकाम 
प्रादावहमयकोजषं दर्शयति । oy 

(५) उत्तरवक्त्रहपो वामदेवस्तस्थेव विग्रहविशेषा ज्येष्ठादिनामकाः । 
एते च महादेवपीठशक्तीनां वामादोनां नवानां पतयः पुराः । 

(६) एष जिज्ञासुरेतस्मिन्सद्भादसाघनेन प्रवते स्वानुभवगण्ये ब्रह्मणि 
प्रतिष्टां स्वात्मत्वबुद्धिदाद्य यदा लभते. अथ तदानीं स विद्वान 
भयं जन्ममरणादिभयरहितं मुक्ति पदं प्राप्नोति । i 

(७) संड क्रमणं ma दृढसंयोगरूपप्राप्तिः । जलूका तृणे संक्रामतीत्यादों 
तथा दष्टत्वात्‌। 
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(१) सङ क्रमशब्देनात्र आ्रान्तिविनाशलक्षणस्थ विद्याफलस्य विवक्षितत्यात्‌। 
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२) ब्रह्मणः सायुज्यं सलोकतामाप्नोत्येतासारेव देयतानां-सायुऽये- 

id साष्टितां-समानलोकतामाप्नोति य एवं da इति । 

(३) तस्मास्साक्षात्कारात्तत्लोकवासिदेहपाताइध्वं  हिरण्यगर्भलोक गरवा 
तत्र ब्रह्मणो हिरण्यगर्भस्य महिमानमंश्वयं प्राप्नोति । तत्रोत्पन्नवह्म- 
तस्वसाक्षात्कारस्तस्माज्जञानाद्‌ ब्रह्मलोकविनाशादध्व सत्यज्ञानादि- 
लक्षणस्य ब्रह्मणो महिमानं महत्त्वं च प्राप्नोति । 

(४) तस्माद्‌ गुहानिहितं प्रत्यक्त्वमेव ब्रह्मतया विद्यात्‌ । 
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(१) प्रन्नात्युदषः। 
(२) योऽयमाकाशो मायाविशिष्टब्रह्मण उपादानकारणादुत्पन्नस्तस्मिन्‌ ब्ह्मांशो 
मायांशश्चोभावनुगती । 


(३) भेदाभेदविरोधव्यवहारस्याऽऽकार भेदेनापि रहिरऽत्यन्तमेक स्मिन्नपि 


Pe सावकाशत्वात्‌ । तस्माद्‌ ब्रह्माकारेणाईतं भोक्तृभोग्याकारेण 
इंतमित्याकारभेवाद्‌ व्यवस्यासिद्धो न कोऽपि बाधः । 


(४) सद्योजातनामक यत्पदिचिमवक्त्र are परमेशवरम्‌, प्रपद्यामि प्राप्नोमि । 
उत्तरवक्त्ररूपो वामदेवस्तस्यैव विग्नहविद्योषा ज्येष्ठादिनामकाः । 
एते च महादेवपीठशक्तीनां वाभादीनां नवानां पतयः पुरुषाः । 
श्रधोरनामको दक्षिणदक्त्ररूपः | 
प्राग्वक्त्रुदेवस्तत्पुरुषनामकः । 
disangan देवः सोऽयं सर्वविदयातां वेदशात्त्रादीनां चतुःषष्टिकला- 
विद्यानामोशानो नियामकः । 
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(१) श्रन्यत्र दुःखनिवृत्तिरेव gara: इह तु पारमेश्वयंप्राप्तिड्व । झन्यत्रा- 
भूत्वा भावि कार्यम्‌ । इह तु नित्यं पडबादि । अन्यत्र सावेक्षं कारणम्‌ 


इह तु निरपेक्षो भगवानेव (0 cma कैवल्यादिफलको योग: । इह तु 
पारमंश्व्दुःखान्तकलकः । waa पुनरावुत्तिङपसामीप्पादि- 
फलको विधिः । इह पुन रपुनरावृत्तिरूपत्तामोप्यादिफलकः | 

(२) तदेतद्वेष्णवमतं दासत्वादिपदवेदनोयं परतन्त्रत्वं दुःखावहृत्वान्न दुःलान्तादी 
व्तितास्पदमित्यरोचयमानाः adad कामयमानाः पराजिमता 
मुक्ता न भवन्ति परतन्त्रत्वात्‌ पारमैश्वर्यर हितत्वादस्मदादिवत्‌ । मुकता- 
त्मानशच परमेश्वरगुणसंबन्धिनः gerd सति समस्तदुःखबीज- 
बियुरत्वात्परमेश्वरवत्‌--इत्याद्यनुमानं प्रमाणं प्रतिपद्यमाना: केचन 
माहेशवराःपरमपुरुषायंसाधनं पञ्चायंप्रपञ्चनपर पाझुपतशास्त्रमाशयन्ते | 


(१) 
(२) 


(१) 


(२) 
(३) 
(१) 


(२) 
(३) 
(४) 


(१) 
(२) 
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स्वतस्त्रस्याप्रयोज्यत्व करणादिप्रयोक्‍तृता । 
कतं: स्वातरत्यमेतदधि न कर्माद्यनपेक्षता ॥ 


राडिति कार्यकारणत्वं ग्रात्मनो मुक्तानां च मर्यादा। तदुच्यते-उत्पाथानु- 
we (तिरोभाव्य) कल्पकत्वाभावकत्वेनापरिणामित्वम्‌, श्रात्मनो 
मुक्तानां च gag :खरसंयोजनमित्येषा कारणमर्यादा । 
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यदेतत्‌ पत्यः पतित्वं शक्तिः सामर्थ्यमेश्वर्यं स्वगुण: सद्भावः सतत्त्व 
तस्वधर्मः तद्‌ ग्रासनम्‌ न तु पदमासनवदुपवेशनलक्षणमित्यर्थः। आसन 


कस्मात्‌ । ्ास्तेऽस्मिन्‌ (इति) आसनम्‌ । कार्यभनेन वा श्रध्यास्त 
इत्यासन मित्यर्थ: i 


के कारणगुणाः इति ? तदुच्यते पतित्वसर्वाद्यत्वाजातत्वो- 
त्पादकानुग्राहकतिरोभावकत्व | 
ते देव पितरो बद्रशक्त्यां हायंधायंकायंत्वेन वतंन्ते । 
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प्रत्र सदिति नित्यत्वे । कस्मात्‌ ? विनाइहेत्वभावात्‌ । नित्यं धुवमवि- 
नाशि पत्युः पतित्वं नान्येषाम्‌ इत्यतोऽभिधीयते सदिति । श्राह किम्‌ 
ध्रयमादिमत्वे सति नित्यो मोक्षवत्‌ ? उच्यते, न, यस्मादाह--अ्राद्यः 


नम इत्यात्मप्रदाने पूजायां च । नमस्कारेणात्मानं प्रयच्छति, पूजां च 
प्रयुडकत इत्यर्थः । 


भव इति विद्याकलापशूनां समस्तानां ग्रहणम्‌" अतिशयितभवेषु 
मा भवामीत्यर्थः | 


भवोद्भवः nsen HA भव इति विद्याकलापशूनामेव ग्रहणम्‌ 
तस्योत्पत्तिकर्ता भगवानित्यतो भवोद्भव इति । 
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क्रीडावानेव स भगवान्‌ विद्याकलापशुसंज्ञक त्रिविधमपि का्यंमुत्पादयन्‌ 
अनुगृह्णाति तिरोभावयति चेत्यतो देव 


wa परत्वाज्ज्येष्ठः केषां केन वा परः ? तदुच्यत सिद्धसाघकपशूनाम्‌ 
च प्रवृत्तिनिवृत्तिस्थित्यादिफलानाम्‌ इत्यतो ज्येष्ठः परतरः । परतमः 
इचेति । श्रकृतक चास्येश्वर्यम्‌ । उक्तं हि-- 

दृकृक्रियालक्षणा शक्तिस्तत्वधमोऽस्य नित्यता । 

ASIST: सर्वभूतेषु तस्मादेष परः स्मूतः ॥। 
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(3) नानाविध: कृतेर्थस्माद भयेइच विविषेस्तया । 
संयोजयति भूतानि तस्माद्‌ रुद्र इति स्मृतः ॥ 
अत्रापि तद्घमित्वे षष्ठो d 

(४) तच्छन्दात्‌ तेषां प्रवृत्तिनिवृत्तिः स्थितिरिष्टानिष्टस्थानशरोरेखिय- 
विषयादिप्राप्तिभवति । 

(%) ब्रह्मादि yiii जगदेतच्चराचरम्‌ । 
यतः कलयते रुद्रः कालरूपी ततः स्मृतः N 

(६) सिद्धेशवरवजं चेतनेष्वेव सवं भूतश्ञब्दः । 

(७) कलविकरणाय नमः । 

(८) wa मनःब्देतान्तःकरणम्‌ तत्त्त्रत्वादुदाहरणायंत्वाच्च मनोग्रहणस्य 
उभयात्मकत्वाच्च सनसः सर्वकरणग्रहणानुग्रहणाच्च कायंग्रहणमित्यतः 
कार्यकरणाधिष्ठातुत्वाच्च सकल इत्युपचर्यते । तया चंतादृशमनसः 
प्रतिषेधादत्र कार्यकरणरहितो निष्कलो भगवान्‌ भ्रमन इत्युच्यते । 
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(१) mma: i 

(3) विद्यादिकार्यस्थ शरणाच्छवं इत्युच्यते । सवं विद्यादिकायं दद्रस्यम्‌ । 

(३) महादेवाय धीमहि । 

(४) समस्ततृष्टिसंहारानुग्रहकारि कारणम्‌ । तस्येकस्यापि गुणकमंभेदा- 
पेक्षया विभाग उक्तः पतिः साद्य इत्यादिना । तत्र पतित्वं निरति- 
शयदुक्क्रियादक्तिमत्वं तेनेश्वयेंग नित्यसंब्रंन्धित्वम्‌ ॥ श्राद्यत्वमना- 
गन्तुकंडवर्यसंबंन्धित्वम्‌ इत्यादज्ञकारादिभिस्तीर्यकरेनिरूपितम्‌ । 

(५) तत्र तावदीश्वरस्यैकंकशः परिमितेषु तेष्बेवबिभुत्वादपरिमितेष्‌ 
तथा परिमितापरिमितेष्वयंब श्रभिव्यक्तास्य शक्तिः 
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(१) तत्पुरुषाय बिद्महे । 
अत्र पूर्वं कारणत्वब्रहुत्वनानात्वेनोपदिष्टस्य पराभशंः तद्‌ इति । 

(२) ऋषिः कस्मात्‌ । ऋषिः क्रियायाम्‌ । ऋषित्वं नाम क्रियाशंसनादृषिः, 
तथा कृत्स्नं कार्य विद्याद्यमोशत इत्यतः ऋषिः । 

(3) यदेतद्‌ दृकक्रियालक्षणमस्ति अनागन्तुकमक्तकमेश्वर्यं तद्गुणसद्मायः 
सतत्त्वं aragi: तदकूतकं पुरुषचेतन्यवत्‌ | 


230 


(४) यस्मादस्येज्वर्य निष्कलस्यापि स्वगुणसद्भावः weed तत्त्वघर्मः तद- 
कृतकत्वं पुरुषचेतन्यवत्‌ । 

(x) सर्वस्येशानः । सर्वशब्दो विद्याप्रकृतेनिरवशेषवाची दृष्टव्यः। विद्यानां 
धर्मायंकामकंवल्यतत्साघनपराणाम्‌ ईशानः । 


(६) ब्रह्म च कस्मात्‌ ? बृं हणत्वाद्‌ वृहत्त्वाद्‌ ब्रह्म केळ रवी.» बृंहयते यस्माद्‌ famn- 
1 


कलाभूतानि, qg तेभ्य इत्यतोऽधि 
(७) fra: कस्मात्‌ ? परिपूर्णपरितृप्तत्वाच्छिबः। 
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(१) पश्यनात्‌ पानाच्च पशवः। तत्र पाशा नाम कार्यकरणाख्याः कलाः। 
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(१) भवोद्भवः। श्रत्र भव इति विद्याकलापशूनामेव ग्रहणम्‌ । तस्यो- 
त्पत्तिकर्ता भगवानित्यतो भवोद्भव इति। 

(3) पालको नित्यः। पालकनित्यत्वाच्च पाल्यमपि नित्यम्‌ । कस्मात्‌? 
नह्यसति पाल्ये पालक इत्येव । सति नित्यत्वे तान्येव पइवादीनि dul- 
जयति। मृल्लोहमयप्राकारादिवद्‌ दृष्टान्तात्‌ । वृत्तिलाभःचो- 
स्पत्तिरित्युच्यते । 

(३) कलितं झोभितं शब्दितं नभस्ताराभिरिवेत्यर्थं : । 

AAS व्ययोऽमृतो भगवान्‌ कामतः स्वशक्तिस्थं कार्यं स्वशक्त्या श्रध्यास्ते । 
तस्मादासनस्थं कार्यं कारण चेति। 

(४) श्राह-कार्यकारणयोव्‌ त्तिसङ्कूरदोषो गोजाविमहिषीक्षीरबत्‌ । 
तदुच्यते-त । श्रङ गुल्यग्रहपादिवदित्यसङ्कुरः। दीपादित्यप्रकाशनयन¬ 
रङ्मिवच्चासंकरः । 

(५) एकोसरोत्कर्षेण व्याप्यब्यापकभावे नावस्थितानां तस्वादीनां नापरि- 
च्छेददोषः। 
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(१) आह-वृत्यसङ्कुरग्रहणे द्‌ष्टान्ताभावादयुक्तम । तदुच्यते हरिद्रोदक- 
वद्‌ व्याप्यंब्यापक 41 तद्यया-हरिद्रोदके स्निग्धत्वञञत्यादिधमँरपां 
प्रगम्‌, गन्धव गं घनक्षारत्वादिभि हैँ ferar: | 

(२) श्रस्वतन्त्रं सर्व कार्यम्‌ । 

(3) विद्या पूर्वोक्ता स्वपरान्वप्रकाशिका प्रदीपवत्‌ 

(४) विद्या नाम [सा] या ग्रन्याथेर्वात पदार्थानामभिव्यङ्जिका विप्रत्वलक्षणा। 
न्यायात, पदार्यानामधिगतम्रत्ययो लाभमलोपायाभिज्ञः (अधिगत 
प्रत्ययस्य ? ) बिद्वानित्युच्यते i 

(x) तत्र पञ्चपदार्थविषयं समासविस्तरविभागविश्ेषोपसंहारनिगमनत- 
स्तत्त्वज्ञान प्रथमो विद्यालाभो ज्ञानमिति चोच्यते à 
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(६) तत्र प्रमाणाभासजं ज्ञानं मिथ्याज्ञातभुक्तं संशयविपयंयादिलक्षणम्‌ | 
शास्त्रान्तरेभ्योषपि तहिं संशयादिनिवृत्तेरविशेषप्रसद्धः इति चेन्न, 
झास्त्रान्तरप्रणेतृणामपि विपर्थयानिबृत्तिप्रतिपादनादाचार्यवेशे- 
ष्यप्रकरणे । तन्न शास्त्रान्तरेभ्यो5पि संशयादिनिवृत्तिरेति कामक्रोध- 
वेषाः कलुबं तस्याप्यज्ञानेऽन्तर्भावः । कस्मात्‌ ? श्रव्यक्तावस्थागमने 
प्रत्यनीकत्बात्‌ । तदिदं संशयादिकलु्ष चसहवीजेन मिथ्याज्ञानमित्युच्यते | 
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(१). G) तत्र पशुभुणो विद्या। सापि ट्विमिभा-जोधाबोधस्वभावभेदात्‌। 

ieai विवेकाविवेकप्रवृत्ति भेदाद्‌ द्विविधा। सा चित्तमित्यु- 
\ 

(ii) तत्र m विद्या स्वश्चस्त्रदृष्ट्योक्ता | वं झे षिकदृष्ट्या द्रव्यवत्‌ । 

सा द्विषा गत्‌ । तत्राबोधस्वभावः धर्मादि-- 

लक्षणा । विद्यान्तर्भावकरणादविद्यात्मफस्य विद्यान्तर्भावे कलाद रप्यन्त 


भाव: स्यादिति । बोधस्वभावा तु विषयभेदाच्चतुर्धापञ्चधा चोक्ता। 
(२) तत्र विवेकवृत्तिः प्रायेणोपदेशव्यझ र्या न च तत्र समाख्यान्तरमस्ति। 
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(१) चित्तेन हि सबं प्राणी बोधात्मकप्रकाशातुगृहीतं सामात्येन विवेचित- 
मविवेचित चायं चेतयत इति! 


जीवो हि घटादीन्पदार्यादिचित्तेन जानाति । चेतयते जानाति येन afea- 
ज्तम्‌। चित्तं चान्न दराने नान्तःकरणस्यावान्तरभेदः। फिन्तु जीवस्य 
विषयज्ञानार्थ या प्रबृत्तिस्तद्रूयो जोवनिष्ठो TU स च गुणः 
स्वयं बोबात्मकत्वाद्‌ यटादीन्‌ पदार्थान्योधयति यथादित्यःस्वयंप्रकाश- 
रूपत्वाद्धटादीन्पदार्थान्प्रकावायति तद्वत्‌ । 
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(१) तत्र दृष्टमपि द्विविघं-पूतं वच्छेषवच्च । तत्र पू्ंदृष्दोऽयं weg stum: स 
एबेति पुंबतू । 


(२) चेतनानाभ्रितत्वे सति निइचेतना कला । साऽपि द्विविधा कार्याख्या 
करणास्या चेति। तत्र कार्याच्या दशविधा पृथिव्यप्तेजोबाब्बाकाश- 
गन्धरसरूपस्पञ्शब्दलक्षणा, करणाख्या तु त्रयोदश्षविधा, 
पञ्च कर्मे न्ब्रियाणि पञ्च बृद्ध न्द्रयाभ्यन्तःकरणत्रयं चेति । 
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(१) mad बन्धः । कारणशक्तिसन्निरोघलक्षणमस्वातन्त्यभनेङ्व्य 

बन्धोऽनादिः 
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(3) maa पशवः। यस्माद्विभत्वेष्पि 221 च mu 


(3) 
(x) 


(१) 


(१) 


(१) 
(२) 


वड्यन्त्युपलभन्ति बहिर्दधानि (? 
मात्रमेव चन (?) कार्यकरणरहिताश्च 


न कार्यकरण प्रतिपद्यन्ते त्यजन्ति att 

नाद्यपेक्षित्वाच्च। Ha: सुष्ठूक्तं पद्यनात्‌ पानाच्च पशवः । 

आत्मा इति क्षेत्रज्ञमाह। 

तस्य सुखदृःखेच्छाद्वेवभ्रयत्नचेतन्यादिर्भिलिङ्गरधिगमः कियते । 
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ततोऽस्य योगः sada od 

सर्वज्ञता । 

ननोजवित्वम्‌ कामरूपित्वम्‌ विकरणधमित्वं च । सर्वे चास्य वश्या 

भवन्ति, adat जावञ्यो भवति। स्वोक्चाविशति। सर्वेषां चाना- 

वेश्यो भवति। सर्वे चास्य बध्या भवन्ति। सर्वेषां चावध्यो भवति। 

अभोतः। waa) अजरः अमरः । सर्वत्र चाप्रतिहतगतिभं- 

वति । 


तत्र प्रमाणाभासजं ज्ञानं मिथ्याज्ञानमक्त संशयविपर्ययादिलक्षणम्‌ i 


घर्मावमंव्यतिरिकत: प्रतिघातानुमेयः पुरुषगुणः पशुल्वम्‌। तस्य ag- 
देशलक्षणोवेतस्य मलत्वम्‌। तानि च लक्षणान्यसर्वज्ञत्वादीन्यपति- 
त्वान्तानि सर्वज्ञत्वादिविपयंयेणंव व्याख्यातानीति i 
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कंबल्यगतानामन्यमलाभावेऽपि पशुत्वादेव पुनः संसारापत्तिरिति। 


See textual authority Page 133 (१) 
Page 135 
ग्रह॒ गवार गोहापोह विज्ञानवचन क्रियाययान्यायामिनिवेझञानां 
इति संज्ञा । 
घमंस्योपोयः चर्या । 


वास 
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किन्तु प्रत्याहारडे विध्यमिहेष्ट॑ परापरभेदात्‌ । तत्रान्तःकरणपू्वंको- 
ऽपरः। 
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प्रातिषदावस्या खलु व्यक्तावस्वेत्युक्ता । कस्मात्‌ ? पाशृपत्येऽ्यमिति 


व्यक्तिनि मित्त्वात्‌ भस्मस्तानशयनानस्नानादिर्भिलिङ्कारीत्युपदेश्ादिति 
सरवस्वत्यागो दानावस्या । 
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(३) गुरुभक्तिः प्रसादश्च मतेद्वन्द्रजयस्तया । 
इचे बलं पञ्चविघं स्मृतम्‌ । 
(४) sa विद्याकलापशुसंज्ञितं त्रिविधं कार्यं द्रव्य मित्युच्यते । 
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(१) तत्र पञ्चपदार्थविषयं समासविस्तरविभागविशेषोपसंहारनिगमनत- 
स्ततत्वज्ञान प्रथमो विद्यालाभो ज्ञानमिति चोच्यते । 

(२) भस्मस्नानादिविधिजनितो धर्मस्तप इत्युच्यते । 

(3) aga भावाभ्यासलक्षणं नित्यत्वं तृतोयो लाभः स उच्यते । 

(४) विज्ञानम्‌ इत्यत्रापि नस्त्रिकं चिन्त्यते । विज्ञाता विज्ञानं विज्ञेयमिति । 
तत्र विज्ञाता सिद्धः। विज्ञानमस्य सिद्धिज्ञानम्‌। विज्ञेया वृत्तय; । 
तस्मादेका ज्ञातशक्तिरपरि मितेन जेणेना नेक विधोपचर्यते । 

(५) यादृङ्‌ मनसो जवित्वमाशुकारित्वम, ईदृशमस्य सिद्धस्य कतृ त्वे शोर 
त्वम्‌ । न चास्य प्रजापतिवत्‌ तपोनिमित्तत्वाद्‌ भावोत्तरा प्रवृत्तिः । किन्तु 
भावस्य बलीयस्त्वात्‌ प्रवृत्तरत्पन्नस्वभाव:, करोमीति कृतमेव भवति। 
बिनाशयामीति विनष्टं वा कस्मात्‌ ? द्‌क्क्रिययोरप्रतीघातत्वात्‌ । 

(६) श्रय किमयं सिद्धस्तेषां स्वक्ृतानां रूपाणां संहारे शक्तः, उत विइवामित्र¬ 
waned: इति? उच्यते। यस्मादाह-विकरण:” । 
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(१) सिद्धयोगी न लिप्यते कर्मणा पातकेन वा । 

(२) तत्र यतः sada? विषयेभ्यः प्रत्याहृतचित्तस्य यत्‌ प्रवतंते तद्योगः । 
यवा प्रवर्तते ? क्रमशः । येन प्रवर्तंते ? तपसा प्रवतंते [यस्य प्रवतंते] 
श्रात्मनः साधकस्य । यस्मिन्‌ प्रवतंते । योऽयमात्मन्यात्मभावः, 
स महेइवरे प्रवर्तते इत्ययं : । 

(3) अध्ययनध्यानादिलक्षणः कियायोगशचरतः प्रवर्त्त gerd: । 
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(१) यस्मात्‌ afa विभुत्वे श्रनघिकारकृतत्वाद्‌ वियोगस्य । वियुक्तस्येव च 
संयोग उपदिव्यते । विषयरक्तविरक्तवत्‌ क्रियायोगे । इह तु समाधि- 
लक्षणे योगे संनियम इति। 

(२) झून्यागारगुहावासी। देवनित्यः। जितेन्त्रियः। षण्मासाञ्नित्य- C 
युक्तस्य। भयिष्ठं सम्प्रवतंते। 

(3) भस्मना त्रिषवणं स्तायीत । भस्मनि झयीत। भ्रनुस्नानम्‌ निर्मा- 
ल्यम्‌ । लिङ्गधारी । अायतनवासो। हसितगीतनृत्तड़ंडंकार- 
नमस्कारजप्योपहारेणोपतिष्ठेत । 
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(४) श्राहिसा ब्रह्मचर्यं च सत्यासंव्यवहारकौ । 
अस्तेयमिति wad यमा वे संग्रकोतिता: n 
अक्रोधो गुरुशुश्रूषा शौचमाहारलाघवम्‌ । 
श्रप्रमादकच पञ्चेते नियमाः संप्रकोतिताः । 
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(१) हसितगीतनृत्तडंडंकारक्रमस्कारजप्योषहारेणोपतिष्ठेत्‌ i 


«SS 


(3) न चेषां क्रमो नियम्यते । किन्त्वपमाना दिनिष्पादकत्वं येन परिभवं 
गच्छेदित्युपदेशाह वार्नितुत्यस्वेनापमानादेरिष्टतमत्बादिति । 


(३) FA वा श्रग्रे सुरेषु पाशुपतमचरत्‌ । 
(x) अनेन विधिना arami गत्वा......... \ 
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(१) मांसमदुष्यं लवणेन वा। 
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(१) स ह्विविधोऽनात्मकः स्शत्मकशचेति। 

(२) एवं यत्सांख्यं योगइच वणंयति, ग्रसङ्गादियुक्ताः शान्ति प्राप्ता 
इति, तदविशुद्धं तेषां दर्शनम्‌, तैमिरिकस्य wauta र्शनवत्‌ | श्रयन्तु 
युक्त एव न मुक्त इति विशाद्धमेलब्‌ दर्शनम्‌ दृष्टव्यम्‌ । 

३) नित्यत्वन्नाम सति विमते पुरुषेश्वरथोर्मनसा सह गतस्यात्मताभावस्य 
> वृत्तयाकारस्य विषयं प्रति क्रमोऽक्षोपोऽदस्थानं वृक्षशकुनिवत्‌ । 
Page 146 


(१) भ्रसद्धित्वमप्यतोतानागतवतंमानानां 
विषयाणामननुचिन्तनम्‌ । 


(3) इच्छाद्वेषनिवृत्तोऽप्रवृत्तिभान्‌ मेत्र इत्युच्यते। 
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(१) haima शिवस्य परब्रह्मणः केवलनिमित्तत्बमुपपादितम्‌ । - 
तत्परिहारार्थमिदमधिकरणमिति पूर्वाचार्याणां व्याख्या। 
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(१) fara हि देवोन्तः स्यितमिच्छावशाद्वहिः। 
योगीव निरुपादानम्थंजातं प्रकाशयेत्‌ ।। 


(3) पशुपतिपाशादिवस्तुव्यवहाराणाम्‌ t 


235 


(3) एवमेतानि परशक्त्यादीनि पृथिव्यन्तानि 
जडानि षर्दुत्रिशत्तत्वानि t 
(४) मलत्रयसंबन्थो$पैति। 
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(१) भेदाभेदकल्पनं विशिष्टाद्वंतं साधयामः । न वयं ब्रह्मप्रपञ्चयोरत्यन्तं 
भेदवादिनः घटपठ्योरिव। तदनन्यत्वपरश्षतिविरोधात्‌। न 
वाऽत्यन्ताऽभेदवादिनः EE एकतरमिथ्यात्वेन तत्स्वा- 
भेदपरश्रुतिविरोधात्‌ । न च भेदाभेदवादिनः, वस्तुविरोधात्‌ | 
किन्तु रेव गुणगृुणिनोरिव च वितरिष्टाद्वैतवादिनः । 

Page 152 


(१) श्रहमकाष्ठतृणादेरचेतनस्येव जीवस्याप्यज्ञत्वादिना 
सर्वज्ञत्वादियुक्तादीश्वरात्‌ ग्रत्यन्तविजातीयत्वश्नवणात्‌ तयोरेकभावा- 


a 

(२) —— शिवस्य तह्िशिषणयोश्चेतनाचेतनबो- 
स्तस्य ताभ्याञ्चान्तर्गणिकभेदसत्वेऽप्युवतरूपेण तत्समानजातीय- 
वस्त्वन्तराभावोऽस्तीलि स एव वस्तुपरिच्छेदराहित्यम्‌ । 
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(१) बृ हणत्वं च सर्गकालोन्मिषत्सकलप्रपञ्चविस्तारयितृत्व-मुबितकःल- 
विलसन्मुच्यमानजोवगतधर्मज्ञानविकासकत्वा दिसर्वविध बृ हयितृत्द- 
रूप वाच्यम्‌ | 

(२) श्रनेनेवाभिप्रायेण कृत्स्नस्यापि शब्दराशञ्वेदवेदान्तादिरूपस्य शिव एव 
तात्पर्येमित्यमुमर्थम्‌ “इमा रुद्राय शतध न्विने गिरः ” इतिमन्त्रभागो 
दर्शयति । 

(३) ज्ञेयपरिच्छेदरूपत्वाज्ज्ञानस्य तदपरिच्चिन्नब्रह्मविधयं न सम्भवती- 
ति तदज्ञानविलसितम्‌ । ईदृभिदमिति ब्रह्मणः परिच्छेदासम्भवेऽपि 
लक्षणमुखेनेतरव्यावृत्ततामात्रेण परिच्छेदसम्भवात्‌ । 
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(१) चेतनाचेतनसम्मेलनसमरसी भूतस्य à र 

(२) चिदचित्प्रपठचरूपशक्तिविशष्टित्वं॑ स्वाभाविकमेव ब्रह्मणः कदाचिदपि 
न निविंशेषत्वमित्यनेन सिद्धम्‌.. .. . . | 


अनन्तशक्तिमत्बाद्‌ ब्रह्मणोऽपरिच्छिन्नप्रपऽच्समवायिकारणत्वं सिद्ध्यति i 


(3) यथा सागरे पवनादिसंक्रोभ्योपरितनपरिणामों _ बीचीफेनब॒द्बुद- 


अपञ्चः, एवं ब्रह्मणि तदिच्छातंक्षोभ्यमाणतदाश्रितशवितपरिणामः 
aati प्रपञ्च इति भावः । 


(४) 


(५) 


(६) 


(१) 


(२) 


(३) 


(४) 


(१) 
(२) 


(३) 


(४) 


-—] 


अत एव भगवती शक्तिः शक्तिमदो३वरस्वरूपाद व्यतिरेकं qam सिद्धि 
न वाञ्छति नानुमन्यते fra चन्द्रचन्द्रिकान्यायेन ब्रह्मापथकसिद्धैव 
भवति i 

स्वात्मनि dga यदा वर्तते ochar: तदा सर्वमिदं निरस्तचन्द्रसर्या 
Rasman विध्वस्तरात्रिदिनादिकालविभागम्‌ अपगतनामरूप- 
विशेषतया स्थूलसुक्ष्मदेवमनुष्यादिव्यवहारशून्यतमोसात्र वतते 
स एक एव परमेइवरो निरङ कक्चप्रकाहः सर्वसाक्षी तदानीमपि 
परिशिष्यते । 


इच्छाशक्तिभित्तो निखिलजगच्चित्रमुन्मीलयति । 
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परमेश्वरो हि जोवानां विचित्रं कर्म सर्वज्ञतयाबलोक्य स्वशकत्या 
तदतु गणमेव भोगायतनं देवादिशरीरं सृजति । ततः muda 
सृष्टयादिवंबप्यम्‌ dana जीवानां संसारव्यापारखिन्नानां सुषुप्तिः 
बद्विश्रान्तिहेतुतवा परमेइवरस्य न नेघु'ण्यापादकः d 


अनाद्यज्ञानवासनावष्टम्भ विजुम्भितविचित्रकर्मफलभोगान्‌गुणबहुज्ञरीर- 
प्रवेशनिर्गेमव्यापारपरवशनिस्सोमतापसहिष्णुत्वं जोवत्वम्‌ । 
विस्फूलिङ्कदृष्टान्तोऽपि जीवोत्पत्यतृगणः श्रूयते “यथाग्नेः क्षुद्रा विस्फु 
लिगा व्युच्चरन्ति एवमेवेतस्मादात्मनः सव प्राणाः सर्वे लोकाः सर्व 
देवाः सर्वाणि भूतानि सर्व एवात्सानो व्युच्चरन्ति” इति । 


ज्ञानैवायमात्मा ....... सलत्रयसंबन्धोऽपेति i 
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व्यतिरेको गन्धवत्‌ तया हि दर्शयति à 


सिद्धान्तस्तु--आत्मा कतेंब शास्त्रार्थवत्त्वात्‌ । नन्यथा sate muifafa 
शास्त्रस्य dai स्यात्‌ । 

fla: स्वेच्छया प्रवत्तिनिवतिहेत्‌ करोति स्वकमंपाकवशेन, जीवकत- 
प्रयत्नं प्रवत्तिनिवत्तिहेतुमवक्ष्य तेदनृमतिदानेन परः प्रवर्तयतीति 
बिबिनिबेधावंय्य्थ्ये निग्रहानुग्रहादिभ्योऽवगम्यते । 
सिद्वान्तस्तु-~जीबात्मा परमेऽवरस्यांशो मूर्त्येकदेश एव. . . . . . यदुक्तम्‌ 
“अयमात्मा ब्रह्म” इत्पादिना ब्रह्मण एब जोवत्वमिति । तत्राह--म्रन्यथा 
“तत्वमसि” “यमात्मा ब्रह्म” इत्पादिकाद्‌ व्यपदेशात्‌ तयोर्जोबब्रह्मणो- 
व्यप्यिव्यापकभावेनानन्यत्वम्‌ । अपि च तर्थवानन्यत्वमधीयत एके 
“ब्रह्म दाशा ब्रह्म दासा ब्रह्मे कितवा उत” इत्यादिना ब्रह्मणोंऽशत्बेयि 
जीवस्य तद्व्याप्ततया तद्व्यपदेशो युक्तः d 
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(५) जीवो देहान्तरप्राप्तये भूतसूक्ष्मं: परिष्वक्तो यातीति पळचाग्निबिद्यायां 
प्रइनप्रतिवचनाभ्यामवगम्यते | 

(६) मलत्रयसंबन्धोऽपंति । 

(मुक्तस्य तु मलमायाकर्मबन्धापायात्‌।) 
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(१) मलतिरोधानापगमश्रकटितशक्तिमरीचिव्याप्तमुक्तजीवविवयम्‌ । 
तस्मादण्रेवात्मा । 

(२) जोवानां जीतत्वापादकस्य सकलव्षंसारनिदानस्य मलावरणस्याग्राह- 
कतया रोघज्ञकूत्याख्यस्य पाशत्बब्यपदेशस्य fama तस्थाप्रसिद्ध- 
त्वात्‌ । यदाहुः 
“तासां माहेइवरी झाक्तिःसर्वानुग्राहिका परम्‌ । 
परानुवर्तनादेव पादा इत्युपचर्यते ॥ 

(३) तयाचाभियुक्तस्मृति: “aeaa चत्वारिशत्संस्काराः” इत्यादिना" 
ब्रह्मणः सायुज्यं सालोक्यं च गच्छति” इत्यन्तेन गर्भाधानादिसकलकमंणां 
पापमलापकर्षसंस्कारहेतुतां प्रकाशयति । 

(४) शिवस्य परब्रह्मणः प्रसादातिशयेनास्याधिकारिणः प्रध्वस्तपाशपटला 
प्रत्यक्षोभूतनिर तिशयज्ञानानन्दस्वबरूपा तत्समानगुणसारा कंबल्य-- 
लक्ष्मीः प्रयोजनं च भवति । 
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(१) वेदाम्तविज्ञानोपलव्धया ब्रह्मात्मसामरस्यभावनया ब्रह्मभावमु- 
qau विगलितमनुष्यादिदेहविषयकल्पिताहंभावसंको चस्य 
मंपञ्चविञवाकारपराहंभावस्य वामदेवस्य स्वात्मनः सर्वगतत्वावग- 
मान्मतृसूर्यादित्ररङचभावोक्ति :। एवमिन्द्रस्यापीति निइचीयते । 
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(2) न हि मुक्तात्मभां प्राकृतप्रपञ्चो दर्शनविषयः। किन्तु निरतिशयानन्द 
स्वरूपं «ura प्रपञ्च्चाकारेणं दर्शनगोचरीभवति । 

(२) निरवघिकपरमानन्दमय निष्कलङ; कशिवत्वप्राप्तिहि मुवितः । 

(३) ब्रह्मप्राप्तजोवस्य मलतिरोहितं ब्रह्मसदृशगुणं स्वरूपं पूर्व” सदेव 
मलावरणापगमादाविर्भवति i 
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(१) मुक्तस्य ब्रह्मगा सादृश्यमस्ति । कुतः “निरञ्जनः परमं साध्यमुपेति 
“युक्त: शिवसमो waa’ इति penu ब्रह्मगणस्वरूपाविभागेन ब्रह्म 
rakin aam दृष्टत्वात्‌ श्रतः “ब्रह्म वेद ब्रह्मेव भवति” इति ब्रह्मसादृश्य- 
ते । 
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(3) ततः जीवस्य जगद्व्यापाराद्यभावात्‌ hug “भोगमात्रसाम्यलिद्धा- 
sa" इति । 

(३) sonde iaa जगत्सृष्ट्यादिव्यापारब्जेमेव स्वातन्त्यमस्य 
1 


(४) सायुज्यमिति । सादृश्यं विवक्षितम्‌ । 

(५) घटादिपरिच्छिन्नस्थ प्रदीपस्य परिच्छेदापाये स्वप्रभया यथा गृहादि- 
व्याप्तिः, तथा मुक्तस्य स्वद्राक्तितिरोवायकमलापाये RAT 
विइवव्याप्तिः maa: भवलि । 
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(१) विश्च masa विशेषौ । fadia विशेषाइंतमिति निदक्त्या 
agaa ्रमरकोटबज्जीवस्य स्वाभाविकमेदनिवृत्तिदपपाद्यते । 
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(२) नोलकण्ठ' शिवाचार्यनाम्ता भाष्यमचीकरत्‌ । 
विशिष्टाद्ंतसिद्धान्तप्रतिपादनमुत्त ।। 
अयापि तस्य तात्पर्यं श्रोतुर्णा सुक्लसिद्धये । 
कारिकारूपतः सर्वं क्रमेणेंव निबध्यते ॥। 
वक्ष्यममाणरीत्या शक्तिविशिष्टं ब्रह्म जगत्कारणमिति à 

(३) नीलकण्ठ शिवाचार्यभाव्यार्थमनसंदधन्‌ । 
वोरज्ञेवेरभिमतमभिधास्ये श्रुतेमंतम्‌ ॥ 

(५) विज्ञब्देनोच्यते विद्या शिवजीवेक्यङ्रोधिका । 
तस्यां रमन्ते ये शैवा : वीरशेवास्तु ते मता : ॥ 
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(१) विशब्दो वा विकल्पार्थः र शब्दो रहितार्थक्कः। 
विकल्परहितं दावं drana प्रचक्षते ॥। 

(3) इह तु केचित्‌ निष्प्रपञ्च-निर्धामिक--निर्गृण-निरवयव-नि्भेदनित्ये 
ब्रह्मणि प्रपञ्चकारणत्वायोगात्‌ स्वप्न-प्रपञ्चदृष्टान्तेन जाग्रत्स्व- 
taga चर्छावस्यानां चतसृणामपि मिथ्यात्वं साधयन्ति । 
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(१) ब्रह्मणः व्यावहारिकदु इयत्वान ङ्कोकारे निरघिष्ठानभ्रमप्रमङ्भः d 
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(१) व्यावहारिकसत्यत्वं नाम कालान्तरानवस्थायिवस्तुत्वं सदसद्विलक्ष- 

णत्वं वा, सत्वासच्वाम्यां निर्वक्तुमशक्यत्वं वा । नाद्यः यत्‌किङ्चित्‌- 


| 


E 


कालान्तरानबस्थायिवस्तुत्वस्य घटपटादौ श्रस्माभिरङ्गीकारादंशसः 
सिद्धसाधनात्‌ “गौरनाद्यन्तवती” इत्युक्तायाः प्रकृतेः सरवकालान्तराव- . 
स्थायितया श्रव्याप्तेशच। कालान्तरावस्थायित्वावच्दिन्नसामान्याभाव- 
विवक्षायां द्वितीयक्षणस्यापि कालान्तरतया तदनवस्यायित्वसाधनेन 
बेभाविकाङ्कीरूतं क्षणिकत्वमेव साधितं स्यात्‌, न तु स्वदेशकालनिष्ठा- 
त्यम्ताभावप्रतियो गित्बं मिथ्यास्वमिति स्वसिद्धान्तविरोधः, प्रातिभा- 
सिके श्रतिव्याप्तेशच । 


(२) न द्वितीयः सदसवात्मकस्य प्रतियोगिनोऽप्रसिद्धधा तद्विलक्षणस्या- 
प्रसिद्धेः । 


:॥ एवमेव हि सर्वे लोकाः प्रतोयन्ति “घटमहं जानामि” 
इत्पेवंरूपेण सकर्मकेण सकत्‌ केण ज्ञातात्व्थेन (?) सर्वलोकसाक्षिक- 
मपरोक्षमवभासमानेनैव । ज्ञानमात्रमेव परमार्थं इति साधयन्तः 
सर्वलोकोपहासोपकरणं भवन्तीति व्याचक्षते । 


Page 167 


(१) “मिब्यात्ववादिवाक्यानि मिथ्येति परिगीयते ते” इति न्यायेन तन्मते 
बेदबेदान्तानां मिथ्याभूतत्वाङ्गीकारात्‌,  तम्मिव्याभूतवेदवेदान्तप्रति- 
पादचब्रह्मणः सत्यत्वं कयमुपपद्यते । निविशेषे वेदवेदान्तानां प्रतिपाद्य- 
स्वायोगात्‌, agaa तदतिरिक्तप्रमाणाभावाच्च । तस्मात्तच्छा- 
स्त्रोक्तजगज्जीवेशवरादिप्रपञचवत्‌ तश्चिविशेषब्रह्मणः मिथ्यात्वं 


बुनिवारम्‌ । 


(२) निविशेषादतक्ास्त्र स्वप्नशुक्तिरजतादिदृष्टाम्तत्वेन प्रपञ्चस्य farat- 
त्वाद्धीकारे निविशेषब्रह्मण: भावः विद्यमानत्वं नास्ति । कुतः? अनुपलब्धे:। 


(3) तत्पदवाच्यमीइवर चेतन्यं मायाप्रतिबिम्बरूपमिति केचित्‌ । तेषामयमा- 
sur ळीवपरमेइवरसाधारणं चैतन्यमात्रं बिबम्‌, तस्यव बिबस्याविद्यात्मि- 
कायां मायायां प्रतिबिब्रमोइवरचेतन्यम्‌ | 
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(१) ma केचित्‌ । ग्रस्मिन्नानन्दमये ब्रह्मण जौवस्यास्य तद्योगं शेषत्ब- 
संबन्धं ma mea प्रतिपादयति इति विशिष्टाइतमेव मुख्यमिति 
जल्पन्ति । तदवेदिकत्वान्न ममुक्षुभिग्राहयम्‌ । वेदिकमौमांसाकत्‌ - 
भिर्भटुभास्करादिपूर्वाचायेः स्वसिद्धन्तस्थापनावसरे पूर्वपक्षस्या- 
च्ययोग्यत्वेनोपेक्षितत्वात्‌ । विझिष्टमद्वतभिति उक्तिविरोधात । 
बिश्ञिष्टस्य दुनिरूप्यत्वेन मिध्याश्वाच्च । 


(३) नाभाव उपलब्बेः....... ज्ञातुरात्मनोऽर्य विशेष व्यवहा रयो ग्यतापा me qur 


(१) 


(१) 


(२) 


(३) 
(५) 


en 
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विशिष्टं नाम विशेषण विशेष्यसंबन्ध एव वा तदतिरिक्तं वा । नाद्यः 
त्रथाणामनेकत्वेन. mamada, एते “दण्डपुरुषसंबरन्धाः” 
इति समूहावलम्बनस्य दण्डीति विझिष्टप्रत्ययत्वप्रसङ्गात्‌, विश्िष्टप्रत्य- 
यस्य भ्नतिरिक्तविषयत्वात्‌। न द्वितोयः । विशेष्यरूपपरमात्मनो- 
ऽप्यन्यत्बेन विश्ञिष्टाभिमतपरमात्मनो विशिष्टाहँता सिद्धेः i 
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न तावज्जीवपरयोः समवायसंबन्धः, युतसिद्धत्वात्‌ । नापि स्वरूपसंबन्धः, 
स्वरूपद्वयात्मकस्य स्वरूपसंबन्धस्य संबन्विरूपत्वात्‌ । aa- 


संबन्थितोरेकत्वानुपपत्ते: स्वरूपद्वयात्मकसंबन्धस्य स्ववृत्तित्वे भ्रात्माश्रय- 
saga, स्वरूपद्वयस्य स्वबृत्तित्वासम्भवात्‌, शरन्यवृत्तित्वासंम्भव।च्च। 
तस्मान्न जीवपरयोः स्वरूपसबन्धः । नापि संयोगभंब्रन्धः । 


प्रत्र झेवाग्रगण्य-श्वी कण्ठ-झिवाराध्यकूतब्रहामौमांसाभाष्ये विशिष्टा- 
aa स्वाभिप्रेतत्वेन प्रसाबितम्‌ । तत्र मुक्तात्मनां गौरीपतित्व सर्वान्तर्या मि- 
स्वादिधर्मनिराकरणपूर्वकं तत्साम्यञ्चो पनिषन्मय दिव्यमङ्कलविप्रहात्मक- 
सर्वे३वर्येविशिष्टकल्याणविभूतिभिर्बहुधा प्रपञ्चितम्‌ । यथा “नद्यः 
स्यन्दमानाः समुद्रे” इत्यादिश्ृतिनिष्ठन्निपा द्विभूत्यघिककंवल्य- 
विभूत्यात्मकशिवसायु न्यलक्षणा मुक्तिविरध्यते तस्मात्तदेव युक्तमिति 
प्राप्त ब्रूमः । 

तत्प्रणीतकामिकादिवातुलान्ताद्यागमविरद्व मत्वादिस्मृतिपुराणानां माना- 
भावात्‌ । 
वेदागमोभयवेदान्तभ्रतिपादितस्वाभाविकानन्तश्षकितिविश्िष्ट-जगतुभय-- 
क।रणपशुपाशनियामकसकलनिष्कलस्थूल सूक्ष्म चिदचित्प्रकाशकसत्य- 
ज्ञानानन्तकल्याणगुणविभवाश्रयत्वं ब्रह्मत्वम्‌ | 


(५) मलश्रयविध्बंसाभावान्न साधनचतुष्टयानन्तयंम्‌ । 


(६) 
(५) 


(१) 


मलत्रयात्मकमायापाञबुःख निवृत्तिपुर्वकपरमपुरुषार्यपर शिवतत्त्वप्राप्ति- 
दर्शतात्प्रयोजनम्‌ | 


इत्याबिवाक्यानां प्रात्यक्षिकवेदवेदान्तेषु दशनात्‌ पतिपाद्षपशु- 
पदार्थत्रयप्रलिपादकञञैबागमानां बैदिकत्व घण्टाघोषः । 
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स पुनस्तं होवाच कानि षर्टव्रदातत्त्वानि इति । स तस्मा mg शिव- 
शक्ति-सदाशिव-ईइव र-विद्येत्येतानि शुद्धानि पञ्च तत्त्वानि । माया कालो 
नियतिः कला विद्या रागः quu इति शुद्धाशुद्धानि सप्त । चत्वारि ततः, 
प्रकृतिः प्रकृतेगुणत्रयम्‌ । गुणत्रयान्नामरूपक्रियारपदानि परस्पर- 
विभिन्नानि धरण्यादीनि विशतितत्त्वानि । 


(१) 


(२) 


(३) 


(४) 


(१) 


(१) 


(२) 
(३) 
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ननु स्वाभाविकस्थ निम्बकषायवज्निव॒त्तित्वं सवंदा न संभवति । तदङ्को- 
कारेऽपि जलोष्णवदागन्तुकस्यानित्यत्वमेव स्यात्‌ तस्मान्मोक्षस्या- 
प्यनित्यत्वमेब स्यादिति wma भ्रमरकीट-शुक्तिसलिलादिषु NA- 
विकस्य सर्वदा निवृत्तिदञ्ञं नात्‌ भेदाभेदमतमेव दंदिक सिद्धम्‌ । 


एक एव दद्रो न द्वितीयाय तस्थे” इत्यादि श्रुतिशतेषु सवंप्रपळ्च- 
निषेबपूर्वकाद्वतव्यवस्थापनात्‌ “द्वासुपर्णा” इत्यादिमन्त्रगत-जीव- 
ब्रह्मणोभेंद झोपचारिक एवेति चेन्न । श्द्वितोयप्रतिपादकश्रृतीनां 
निर्गृणत्वप्रतिषादकश्रुतोनाङच सृष्टेः पूर्व मूर्तामूर्तोभयप्रपञचाभावात्‌ 
सत्कालपरत्वम्‌ । भेदश्रुतीनां सर्वासां सुष्टयुत्तरकालपरत्वम्‌ । ननु 
महेश्वरे सृष्टेः पूवं जगत्कारणप्रकृतिसद्‌भावात्‌ कथमह्वेतत्वमिति चेन्न । 
“maata स्वगुणेनिगू डम्‌” परास्य शक्तिविविधव श्रयते स्वा- 
भाविको ज्ञानबलकिया a" इत्यादि श्रृतिशतेषु तच्छक्तेस्तदभिन्न 
arira 


aq भेदाभेदयोः तम:प्रकाहवत्परस्परविरद्धस्वभावत्वात्‌ तयोरेक 
पक्ष: परमसिद्धान्तत्वेन निर्णेतव्य इति चेन्न । धुत्यंकदेशप्रामाण्ये 
मानाभावात्‌ पक्षेकस्वीकारे परस्परश्रृत्यप्राम्ाण्यप्रसङ्गाच्च। 


ques महे३वरस्थ श्र्घनारीत्बं लक्षणायां जहदजहत्वं 
योगसांख्याद्वेतमतेब्‌ साक्षिरूरस्य सगुणनिर्गृणात्मकत्वं मानुष पुण्य- 
पापोभयविशिष्टत्व खद्योतस्य प्रकान्ञात्रकाझत्वं च दर्शनात्‌ । 
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WITH सगुणन्नह्यत्वमीऽवरत्वं च रज्जुसपंवत्‌ कल्पितम्‌ इति सिद्धान्तेन 
भक्तिशास्त्राणां विधिनिषेधव्यवस्थापकवेदशञास्त्रागमपुराणादीनां दत्ता- 
ङजलिप्रसङ्गात्‌ पूर्वोक्तिमतद्वयं न fadus । 
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जन्मादिसृष्टिस्थितिलयतिरोधानानुग्रहात्मकं कृत्यपञ्चकम्‌ श्रस्य 
चिदचित्भ्रपञचविलासस्य यतो यस्मात्‌ स्वाभाविकानन्तशबित- 
विशिष्टब्रह्मण: सम्भवति तद्‌ ब्रह्मेति सूत्रार्थं: । 


ब्रह्मणः शिवस्येव स्वशक्तिसंकोचेन निर्गुणत्वं शक्तिविकासेन सगुणत्वं 
प्रसाधितम्‌ । 


qarma: सवंगतत्वेपि सर्वका रणत्वसवंदारीरत्वसर्वन्तिर्यामित्वेन व्यवस्थि- 
तोपि सर्वदोषकलङ्कूबिलक्षण इति सूत्राभिपायः । 
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(४) प्रलयावस्थायां प्रपञ्चस्य संकुचितत्वं सृष्टिकाले विकासबस्वञ्च स्पष्टः 
मुपदिष्टम्‌ | जगत्सत्यत्बं प्रसाध्य इदानों कार्यकारणयोरनन्यत्वे fau 
सूत्रद्वयेन दर्शयति । 

(५) एवं परमेश्वरस्य स्वभावजोवत्वनिवृत्तिपूर्वकस्वात्मप्रास्तिप्रदायकश- 
क्तिमरवं sara तस्यंव मूर्तामूर्तोभयात्मकत्वमधिकरणान्तरेण इश्ञ॑यति | 

(६) लोके जोवानां सुखदुःखभोगदर्शनात्‌ परमेइवरस्य darat onfa- 
प्रसक्तिर्नोपपद्यते | कुतः। सापेक्षत्वात्‌, जीवक्ृतपुण्यपापसापेक्षत्वात्‌ | 
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(१) प्रनादिस्वाभाविकमायापाझबद्धघोरापारनिःसारसंसारव्यापारतापत्रया- 
नलदन्दहध माननानाशरोरप्रवेश निर्गमनवर्णाश्रमाभिमान विशिष्ट का म- 
कोघाद्यतुस्यूतसुखडु:खाश्रयत्वं जीवत्वम्‌ । 

(3) जीवपरमेशवरयोबँशेष्यम्‌ । तस्मा द्विशेषा तिशयद्योतनाज्जीबपरमात्मनो- 
इ्चिततंकत्वेऽपि विभुत्वाणुत्वसर्वज्ञत्वकिडिचज्जञत्वनित्यतृप्तत्वसंस।र- 
नोक्तृत्वा दिपरस्परविषद्धधमं स्वभावत्वात्‌ तयोः स्वाभाविकं भिन्नत्वं 
श्षुतिसिद्धम्‌ । 

(३) भ्षुतियुक्त्यनुभवतया जीवेश्वरयोः स्वभावचित््वावगमाच्च | 

(४) iere SS Tat magmi चिज्जातो जीवब्रह्मणो: 
स्वाभाविकभेवो fafa: 

(५) बहुश्रुतिषु परमशिवत्रिपा द्वि भूत्यात्मकसालोक्यसामीप्यसारूप्यसिद्ध- 
कल्याणविभूतिः स्वभावजीवभावनिवृत्तिपुर्वकशिवत्वप्रा प्तिरूपक वल्य विभू- 
तिइच aima चतुविधम्‌क्तिप्रतिपादकं wd शास्त्रं प्रामा- 
ण्यमेव । 
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(१) “एषोऽणुरात्मा, चेत्ता वेवितव्यम्‌” इति श्रुतिनिदिष्टाणुत्वमेब जोव- 
urget करणीयम्‌ । 

(२) यथा चन्दनस्यंकप्रदेशस्थितस्य सकलशरी रशेत्यजनकत्वम्‌ एवं क्षेत्र 
ज्स्येकस्मिन्‌ प्रवेशे स्थितस्यापि सर्वाज्धसुखदुःखभोकतृत्वमुपपन्नम्‌ । 

(३) Sl थिव्या गन्धस्य गुणत्वेनोपलभ्यमानस्य ततो व्यतिरेकः तथा 

ते ज्ञातृगुणत्वेन प्रतीयमानस्य ज्ञानस्य आत्मनो व्यतिरेकः 
सिद्धः दर्शयति च afa: 

(४) प्रकाशादिवज्जीबः परमात्मनोंऽ्ञः, यथाग्न्यादित्यादेभास्वतो भारूपः 
प्रकाशोंःशो भवति । 
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(X) See textual authority page 170 (६) 

(&) See textual authority page 175 (५) 

(७) यया a: स्यन्दमानाः समुद्रे wed गच्छन्ति नामरूपे विहाय । 
तथा विद्वाश्नामरूपा द्रिमुश्‍तः परात्परं पुरुषम्‌ पेति दिव्यम्‌ n 
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(१) शिवोयासकजोवस्मुक्‍्तानां प्रवण्डातपमध्यनि क्षिप्तकप्‌ रदीपवदन्तः करण- 
TET सवंशिवात्मकञ्ञानस gm | 


(3) तया घटनाघटनसामर्थ्यस्य सर्वशक्तिविशिष्टस्थ भक्‍्तवास्सल्यस्य 
भक्ताभीष्टफलप्रवायकस्य सवंविद्याश्रयस्य सत्यकामस्य सत्यसङ्कल्पस्य 
परब्रह्मणः शिवस्य स्वभक्तस्वाभाविकीवत्वनिवृत्तिपू्वंकं पुनरावृत्ति 
रहितस्वस्वरूपप्रा प्तिप्रदायकत्वराक्तित्वे [कि वक्तव्यम्‌ । 

(३) श्ुतिसिद्धवर्णपदमन्त्रकलाभुवनतस्वात्मकष डध्वग्रतिपादकत्वेन | 

) हिरण्मयस्य सदाशिवस्य प्रभाकरभुख्थशरीरत्वमधिकरणान्तरमारभले 
``" `” ` 1 प्रन्तः य एषोऽन्तरमादित्ये स॒ एषोऽन्तरक्षिणीत्या दित्याक्षणो- 
रन्तः थूयमाणः पुववः साक्षात्‌ परमशिव एव । 
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(१) विद्याविद्याविलक्षण निरतिशयनिरञजन निर्विकार निरवयवपरमाकाश- 
रूप परिपुर्णशिवतत्त्व साक्षात्कारानुभवेन प्रचण्डातपमध्यनिक्षिप्त निर्वात- 
निश्चलित कर्पूरदीपवत्‌ स्थिति व्यपोह शरीरे न्दरियमनःप्राणादि वाह्या- 
भ्यन्तरवस्तुपरिज्ञानशून्यमतोविलयात्मकोन्मन्यवस्थाप्रा प्तिष्षट्को an- 
स्थले$ भिधीयते à 


(3) सिद्धान्ताख्ये महातम्त्रे कामिकाद्ये शिबो दिते । 
निदिष्टमुत्तरे भागे वोरशेवमतं परम्‌ ॥ 


(3) वोरशेवास्तुषड्भेदाः स्थलधर्मविभेदतः | 
भक्तादिव्यवहारेण प्रोच्यन्ते शास्त्रपारग :।। 
merg वीरशवानां षड्विघं स्वलभे दतः । 
घमं भेदसमायोगादधिका रि विभेदतः ।। 
दावो भक्तस्थलं प्रोक्तं ततो माहेशवरस्थलम । 
प्रसादिस्वलमन्यत्तु प्राणलिड्धि स्थलं ततः ॥ 
घरणस्थलमास्यात षष्ठमंक्यस्थलं मतम्‌ | 


E 
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(2) aimam: स्वयं तत्त्वातीत: इति ज्ञापनाथंमेतत्सुत्रं 
चकारे त्याह “तत्त्वातीतः” इति । सर्वातृग्रहविग्रहः साक्षी तत्त्वातीतो 
हल्‌ स्यामिति ढक्वानिनादव्याजेन wdar मुनिजनानां तत्वमुपदिशञन्‌ 
तिरोदधे geri: i 

(3) प्रकारो ब्रह्मरूपः स्यान्निर्गुण: aiaga । 
चित्कलामि समाश्रित्य, ,. . ,., ... ! 
प्रकार: सर्ववर्णाग्यः प्रकाशः परमेइवरः । 
अकार सन्निधीकृत्य जगतां कारणत्वतः। 
इकारः सर्ववर्णानां शञक्तित्वात्कारणं मतम्‌ ॥। 
श्रकारो ज्ञप्तिमात्रं स्यादिकारर्चित्कला मता। 


Page 182 
(१) स्वेच्छया स्वस्य चिच्छक्तो विइवमुन्मोलयत्यसौ i 
(3) See textual authority Page 181 , (x) 
(3) Ditto. 


(४) चितिः प्रत्यवमर्शात्मा परा वाक्‌ स्वरसोदिता। 
स्वातन्त्र्यमेतन्मुझ्यंतदेइवपं परमात्मनः ॥। 
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(१) See textual authority page 181 , (२) 
(२) वृत्तिवृत्तिमतोरत्र भेदलेशो न विद्यते। 
चन्द्रचन्द्रिकयोर्यदृद्‌ यया वागर्थयोरपि ॥। 


(3) See textual authority page 181 , (२) (last line). 
(४) “चितिशक्तिरपरिणामिनी” “* ` * ` तद्‌ दृशेः केवल्यम्‌” 
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(१) ऋलूवर्णयोमियः सावण्यं' वाच्यम्‌ । 
(3) सगुणनिगुंगयोरंक्ये बोधिते। 
(३) जन्यजनकत्वञ्च स्वस्यंव तद्रूपेण वतंमानत्वादिति नाईतहानिः 
(v) प्राणादिपञ्चकं चेव भनो बुद्धिरहंकृति: । 
बभूव कारणत्वेनखफ छठ थचटतब्‌। 
प्रकृति पुरुषञ्चेव सर्वेषामेव सम्मतम्‌ । 
सम्भूतमिति विज्ञेयं कपय्‌ स्यादिति निश्चितम्‌ ॥ 
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(A variant reading of the above) 
प्रकृतिः पुयषइचेव सर्वेषामपि सम्मतो । 
सम्भूताविति विज्ञेयं कपय्‌ स्यादिति निङ्चितम्‌ u 
सत्त्व रजस्तम इति गणानां त्रितयं पु रा । 
तस्वातीतः परः साक्षी सर्वानुप्रहविग्रहः t 
Page 186 
(१) aR माहेश्वराः परमेइवरतादात्म्यवादिनोऽपि पिण्डस्थेयें सर्वाभिमता 
जीवन्मुक्तिः | 
(२) पराभूते वातुले ब्राह्मे वेषणव््रे च शाळूरे । 
वृहस्पतिमतं ate यत्‌ सारं तदिहोच्यते ॥। 
(३) प्रमागत्रयेण सिद्ध नुपञ्चाननाडुं कथमसत्स्यादिति सदादोनि विशेष- 


णानि गर्भअ्रीकान्तमिश्र॑ विष्णुस्वाभिचरणपरिणतान्तःकरणः  प्रति- 
पादितानि। 


Page 187 

(१) नागाजुं नः सुरानन्दो नागबोधियंशोधनः। 
खण्डः कापालिको ब्रह्मा गोविन्दो लम्पको हरिः॥ 
सर्प्तावशतिसडर्याका रससिद्धिप्रदायकाः। 

(२) हरितालादिसिद्धिच रसपारदसाधनम्‌ | 
नानारससमुद्‌ भू तं रसभस्मादिसाघनम्‌ ॥ 

(३) सूचिता सवंतन्तरेषु या पुननं प्रकाशिता | 
जोवन्मुक्तिरियं नाय कोदृशी वक्तुमहं सि ॥। 

(४) सप्ताहमम्लिताः सर्वे madana श्रचिषट्‌ । 
शुल्वं कुर्वन्ति aria पाण्डरं maalaa | 
नागार्जुनमुनिः श्रीमान्‌ दृष्टयोगभिदं परम्‌ । 

(५) रसाणंवादिशास्त्राणि निरोक्ष्य कथितं मया । 
रसोपयोगि यत्किञ्चिद्‌ दिड मात्रं तत्‌ प्रकाशितम्‌ ॥ 


Page 189 
(१) Aima: स्मृति मेधामारोग्यं तदण दयः। 
प्रभावर्णस्वरौदायं देहे न्द्रियबलं परम्‌ । 
वाकूर्साद्ध प्रणति कान्ति लभते ना रसायनात्‌ ॥ 
(२) रसवीर्यविपाके च सूतकस्त्वमृतोपमः । 
तेन जन्मजराव्याधोन्‌ हरते सूतकः प्रिये ॥। 
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(3) घोषं वा घण्टलोहं वा agaia बेधयेत्‌ । 
एवं faz भवेद्धेमं जाम्बूनदसमप्रभम्‌ (| 
Page 190 
(१) aeni रसंस्तदवन्महारसँः | 
मूलिभिः yendia लोहं रज्येत न॑कधा। 
(२) पोतरोहितवर्णा ये दृमाःकाऽ्चनिकाः स्मृताः। 
भ्रन्ये च सितपुष्पाश्च द्रुमा रजतकारकाः ।। 
(३) यत्र कूर्पासमुत्पन्तो भूमिभागइच पीतकम्‌ । 
कृष्णाइच बालुकाः स्निग्धाः काञ्चनं तत्र जायते ।। 
मत्स्यगन्धोप्रगन्धाइच मृत्तिकाश्च गुरूणि च। 
फृष्णाइच सितवर्णाभा रजतं तत्र जायते ॥ 
(४) देवेः संभाष्यतां याति विदयुज्ज्वलमसप्रभः । 
न च शास्त्रं ऋमेद्‌ देहे नाग्निर्दहति न क्षुधा ॥ 
(५) तस्य मन्त्रं प्रवक्ष्यामि faateia दुलंभम्‌ a 
प्रणवो भुवनेशो बीजं लक्ष्मीबीजं ततः परम्‌ ॥ 
(६) रसदोक्षाविधानन्तु तस्मान्निगदितः श्रृणु । 

(s) रसलिङ्ग न्यसेत्‌ तत्र हेम्ना च सहितं प्रिये i 
(s) यावन्न शक्तिपातस्तु न यावत्‌ MARTTA । 
तावत्तस्य कुतो बुद्धिजायते मृतसूतके u 
(६) srt परीक्षयेद्‌ देवि साधकान्‌ सुसमाहितान्‌ । 

ब्रह्मणान्‌ क्षत्रिमानू वं कयान्‌ शूद्रांइचानु ऋेण an 
(to) galai विना कमं यः कुर्यान्मूढचेतन: à 

स याति निष्फल कम स्वप्नलब्धं धनं यया । 

यः कर्म कुरुते दृष्डं तस्थ लाभः qd पदे । 


page 19] 


(१) बेदो guaio दानस्वर्त्ययनबलिमङ्गलहोमनियमप्रायङिचित्त 
पवासमन्त्रादिपरिग्रहात्‌ चिकित्सां प्राह à 

(२) संदा सवंभावानां सामान्यं वृद्धिकारणम्‌ । 
हासहेतुविशेषश्च प्रवृत्तियभयस्य तु ॥ 
सामान्यमेकत्वकर' विशेषस्तु पृथक्‌त्वक्‌त्‌ । 
garia हि सामान्यं विशेषस्तु विपर्ययः 11 
खादीन्यात्मा मनः कालो दिशब्च द्रव्यसंग्रहः | 
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सेन्द्रियं चेतन aed निरिन्त्रियभचेतनम्‌ ॥ 
सार्था गुर्वादयो बुद्धिः प्रयत्नान्ताः परादयः। 
गुणा: rat प्रयत्नादि कमं चे्टितमुच्यते n 
समवायोऽ पृ वग्भावो भूम्यादीनां गृणतः à 
स नित्यो यत्र हि द्रव्यं न तत्रानियतो गुणः n 
यत्राश्निताः कर्मगुणाः कारण” समवायि यत्‌ । 
a ü 
(3) भाप्तोपदेश: प्रत्यक्षम्‌ अनुमान युक्तिइचेति। 
(४) प्रत्यक्षपूर्व' fafai त्रिकालं चानुमीयते । 
बह्निनियूढो qaa aaa गर्भदशनात्‌ ॥ 
एवं व्यवस्यन्त्यतीत बोजात्फलमनागतम्‌ । 
दृष्ट्वा बौजात्फलं जातमिहेव सदृश बुधाः n 
gaa घातुभेदेन चतुविद्यतिकः स्मृतः । 
मनो वश्चेच्दियाण्यर्था: प्रकृतिवचाष्टधातुकी n 
(६) खादयइ्चेतनाबष्ठा धातवः पुरुषः स्मृतः। 
चेतनाघातुरप्येकः स्मृतः पुरुषसंज्ञकः N 
(७) ग्रात्मा ज्ञः करगेयोंगाजूजानं त्वस्य प्रवर्तते । 
(5) श्रव्यक्तमरत्मा क्षेत्रज्ञः aaa बिभुरव्यय: u 


Page 192 
(१) रजस्तमोभ्यां य्‌ क्तस्य संयोगोऽयमनन्तवान्‌ | 
ताभ्यां निराक्षताभ्या तु सत्त्वबृद्धया निवतंते n 
(3) एतेरविमलं सत्वं pai विशुद्ध्यति à 
मृज्यमान इवादर्शस्तेलचे लकचा दिभिः n 
ग्रहाम्बुदरजोधूमनीहारंरसमावृतम्‌ । 
ययार्कमण्डलं भाति भांति सत्त्व ATISHIA ॥ 
(३) शुद्धसत्वस्य या शुद्धा सत्या बुद्धिः प्रवर्तते । 
यया भिनत्त्यतिबल महामोहमयं तमः ॥। 
सर्वभावस्वभावज्ञो यया भवति निःस्पृहः à 
(४) याति ब्रह्म यया नित्यमजर' शान्तमव्ययम्‌ | 
(2) See textual authority Page 191 (<) 
(६) चतुः पले तु UART: पञ्चपले भवेत्‌ । 
घट्‌ पले भक्षिते देवि सदा शिवतनुभंबेत्‌ ॥ 
(७) सद्योजातं तस्य जान्‌ वामदेवन्तु गुह्यकम्‌ । 
Wa हृदयन्तस्थ Wa तत्पृ रुष स्मृतम्‌ । 


(x 


— 


— 
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निष्कलं निमंलं नित्यं निस्तरङ्गं निरामयम्‌ ॥। 
निष्प्रपञ्चं निराधारं निर्गुणं गुणगोचरम्‌ । 
गुज्जामात्रन्तु देवेशि महाकल्पायुषो भवेत्‌ । 
माषमात्रं वरारो हे मम तुल्यगुणो भवेत्‌ ॥ 


(ष 


— 


Page 193 

(१) aaa: सर्वकर्त्ता च gened) निरञ्जनः । 
इच्छया कुरुते सृष्टिमिच्छया संहरेज्जगत्‌ N 

(२) ufer यतः ad यः सवं सर्वतश्च यः। 
यइच सर्वमयो नित्यं तस्मे सर्वात्मने नमः i 

3. See textual authority page 186 (१) 
- See textual authority page 190 (८) 

(५) तत्संयोगजनितस्य नित्यशरीरस्य प्राप्तो न षादकौशिकस्थ पूवंशरीरस्य 
त्यागः। प्रत्युत हरगौरीसृष्टिजशरीरसंबन्धेन तत्र दिव्यत्वं ada च 
संपाद्यते तेन तस्य मृत्युभयं नास्तीति सिद्धं भवति। 


भ्रजरामरदेहस्य शिवता दात्म्यवे दनम्‌ । 
जोवन्मुक्तिमंहादेवि देवानामपि दुलंभा n 


(६ 


— 


यदि मुक्तिभंगक्षोभे fea मुञ्चन्ति गर्दभा : । 
aaa वृषभाइचेव किन्न मुक्ता गणाम्बिके !। 
तस्मात्संरक्षये त्पिण्ड॑ रसंइचेव रसायने 
शुक्रमूत्रपुरीषाणां यदि मक्तिनिषेबणात्‌। 
किन्न मुक्ता महादेवि इवानशूकरजातयः॥ 
Page 194 
(3) See textual authority page 192 H, (=) 
(२) aag: स सिद्धः स्यात्‌ दिव्यस्त्रीजनबल्लभः। 
क्रीडते dentur: स्वेच्छया शिवतां ब्रजेत्‌ ॥ 
(३) एवं जीवेन्महाकल्पं प्रलयान्ते शिवं ब्रजेत्‌ । 
(४) तस्मिन्नेकार्णवे घोरे नष्टस्थावरजङ्गमे । 
देवा यत्र विलीयन्ते सिद्धस्तत्रेव लीयते ॥ 
(५) wxgedt महादेवि श्रजरामरकारिणि। 


(9 
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SAIVA SIDDHANTA THEOLOGY 
Rohan A. Dunuwila 

In this book the author surveys for the first time the whole 
tradition of the Siddhànta in its historical, literary and theological 
contexts. He then focuses on Aghoragiva (A.D. 1100), the 
theologian who bridged the two traditions, Sanskrit and Tamil. 

The book is based on Aghorasiva’s commentary on Bhoja's 
(A.D. 1058) Tattvaprakdasikd, a systematic work of seventy-five 
verses. After translating the main verses (1-24) with their com- 
mentary, the author identifies the Siddhànta's main metaphysical 
problem: how to harmonize Emanationism with the theology of 
Difference (bheda)— a problem ignored by Bhoja and his prede- 
cessors. He then points to Aghora$iva's solution as significant in 
the context of Hindu theology: an inner plurality of the Godhead 
untainted by the phenomenal. This—the divine plurality in 
unity—is the Siddhànta's fundamental insight. Rs. 100 
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N. K. Kotru 

Sivastotravali is a collection of stary verses composed by Utpala- 
deva. The importance of this text lies in the fact that it contains 
spontaneous outpourings of a master mind given to the discovery 
of the truth of existence. The verses come out direct from the 
heart, and retain all the purity of the spirit that speaks through 
them. As such they constitute an authentic saga of one of the 
greatest spiritual adventures in the world. In fact, we can feel 
through them not only the author’s consummate wisdom, but 
also his very temper and heartbeat during various stages of his 
sadhana till he attained the acme of spiritual insight. The book 
throws valuable light on the author’s struggle with forces of 
nature that impeded his progress all the way till he gained entrance 
into the closely guarded audience chamber of the Lord. It contains 
the text in Devanagari, an English rendering, a very useful 
introduction, a glossary of technical terms and an Index of verses. 

(Paper) Rs. 50; (Cloth) Rs. 80 

TRIADIC MYSTICISM 
Paul E. Murphy 

This book is the first consistent theological treatment of the 
subject of Hindu thought known to itself as Trika or Triadism, 
and popularly as Kashmir Saivism. 

The author has endeavoured to make the thought of this 
complex system intelligible to educated readers innocent of 
Sanskrit, through a consistent use of English equivalents of 
Triadic terminology, listed in the Appendix. He has also attempt- 
ed to sound the depths of the Triadic system through the use of 
the comparative method, by instituting parallels with the theolo- 
gies of two religions, Islam and Catholicism. The latter religion, 
Murphy believes, offers the greatest number of such parallels 
with Triadism, and so is compared with it in greater detail. 
Murphy's book is truly a model of inter-theological comparison 
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